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PREFACE 


The present edition of a hitherto almost completely un- 
known early Tantra has been prepared for the press after a 
period of hesitation. Editing a text for which only one primary 
manuscript source is extant (and often incorrect at that) implies 
that many uncertainties and many readings which are almost 
certainly faulty remain, so that the reader who is accustomed 
to smooth and grammatically correct Sanskrit poetry will be 
frequently annoyed and irritated. The discovery of a second 
manuscript which turned out to be only a recent copy of the 
first did not alter this situation. But the need for a better knowl- 
edge of the literature of the Tantras from critical editions in 
our view overrides such scruples. Even if later workers in the 
field will be able (perhaps, we hope, with the backing of more 
manuscript material) to greatly improve upon the present 
edition, translation and interpretation of the text, a modest step 
towards the accessibility of the early Saiva Tantras of the 
“Northern” variety should now be made on the base of the 
data known to us. 

The reader should not expect in this book exalted utter- 
ances from mystical heights nor deep insights into spiritual 
truths. Although the Vinasikha Tantra sometimes comes to speak 
on yoga, its main concern is with the practical application of 
mantras and its results in daily life, in accordance with the 
traditions of the “Left Current" to whichit belongs. This situ- 
ation may be less interesting to some people, but the mantra 
technigue was of importance for many practitioners and their 
clients who cherished ordinary human values and desires. 

Iam very much indebted to the two colleagues who kindly 
procured for me the microfilms of the manuscripts of the Tantra: 
Dr. Karel van Kooy (MS A) and Dr. Alexis Sanderson (MS B). 
Without their cooperation the preparation of this book would 
have been impossible. With gratitude I mention the financial 
assistance given by the Netherlands Organization for the 
Advancement of Pure Research (ZWO). 
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Also the services of the Staatsbibliothek Preussischer Kul- 
turbesitz in Berlin (BRD) in searching for new manuscripts 
deserve to be mentioned, as well as the friendly advice given 
by Dr. Jan Schoterman on the subject of the Prastāra in vss. 
51f. of the Tantra. 


T. GOUDRIAAN 


PART 1 
INTRODUCTION 


1. No scholar who has tried to penetrate into the Āgamic 
and Tantric literature of Šaivism and Šāktism will deny that 
this literature (or, if one prefers, these literatures) has (have) 
been insufficiently studied. Good editions exist as yet only fora 
small minority of the texts; good translations are almost non- 
existent. Although for Šākta Tantrism the situation is far 
from satisfying, one cansay that many texts are at least 
accessible in edited form, however poor the editions may be 
from the philological standpoint. For Saivism, the situation is 
partly better, partly worse. Of the Saiva Agama literature of 
South India, a few texts have been critically edited from the 
Institut Frangais d’Indologie at Pondicherri; of a few others, 
the contents have been summarized.* Also the texts revered as 
Āgamašāstra by the Šaivas of Kashmir : the Svacchanda, 
Mālinīvijaya and Netra Tantras are available in editions from 
Kashmir.2 This does of course not mean that the doctrines and 
rituals imparted in these sources have been interpreted and 
analyzed to satisfaction. The other Saiva Tantras of the North, 
however, if not lost forever, have only been preserved in rare 
or unique Napalese manuscripts; they have as yet been scarcely 
studied at all. They do not constitute a coherent body of texts 
but they differ in outlook and contents from the Saiva Agama 
of Kashmir and the South. 

A preliminary study of some of these manuscripts was 
undertaken by Prabodh Chandra Bagchi who published some 


1. See the articles by Héléne Brunner-Lachaux : Analyse du Kiraņā- 
gama, in Journal Asiatigue (JA), vol. 253, 1965, p. 309-328; Analyse du 
Suprabhedagama, in : JA, vol. 255, 1967, p. 31-60. 

2. The Kashmir Series of Texts and Studies, Srinagar-Bombay. The 
Netra Tantra has been summarized and analyzed by Madame Brunner : 
Un Tantra du Nord : le Netra Tantra, in : Bulletin de l'Ecole Francaise de 
PExtrime-Orient (BEFEO), vol. 61, 1974, p. 125-197. 
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of his findings in 1939.3 After that book, nothing more was done 
on these interesting but difficult texts partly because the 
material was difficult to find. This situation has changed since 
the Nepalese manuscripts have been microfilmed for the German- 
Nepal Manuscripts Preservation Project.4 

The text edited for the first time in the following pages, the 
Vinasikha Tantra (VST), likewise belongs to this group of early 
Saivatantras from the North of the Indian subcontinent. Its 
title is known to the Agamic tradition : the Vinasikhottara is 
mentioned as an Upāgama to the Yogaja Agama’, while the 
Vinakhya together with other texts occurs in the same function 
in a list of the Ajitāgama (Kriyāpāda 1,62). Besides, Viņākhya 
occupies a place (as No. 45) in the lists of sixty-four Tantras 
found in the Nityāsodašikārņava (1,13f.) and in the Kulacūdā- 
maņi Tantra (1,4f.), and occurs also (as No. 58) in Jayaratha’s 
list of Tantras given by him in his commentary on Abhinavagupta's 
Tantrāloka, 1, 18 (he quotes from the Srikanthi). In thelatter 
case the title is Vina; a Vīņāmaņi features there as No. 59. 
These mutually differing titles seem to be all that can be 
gathered from the preserved Indian tradition itself. The preser- 
ved text of the VŠT has not been studied by P.C. Bagchi, at 
least he makes no mention of it in his book. Its existence seems 
to have remained unnoticed until a manuscript (our MS A) was 
found and microfilmed on my behalf in 1974 by Dr. K.R. van 
Kooy in the National Archives of Nepal. Only one recent copy 
of this very MS has since come to light (MS B) and after some 


3. P. Ch. Bagchi, Studies in the Tantras, Vol. I, Calcutta 1939 (Vol. II 
never appeared), especially on pp. 1-26 and 93-114.—4 preliminary survey of 
the sources known to exist at present can be found in T. Goudriaan/S. 
Gupta, Hindu Tantric Literature, Wiesbaden 1981. 

4. The microfilmed copies are stored up in the Staatsbibliothek 
Preussischer Kulturbesitz in West Berlin. The author is indebted to the 
friendly cooperation of the Staatsbibliothek in looking for manuscripts of 
the Vinasikhatantra. 

5. See the “Tabledes Agama et des Upāgama” in N. R. Bhatt's 
edition of the Rauravāgama, Vol. I, Pondichéry 1961, facing p. XIX. The 
source of this information has not been clearly indicated. 

6. MS 1-1076/Saivatantra 171 of the National Archives of Nepal at 
Kathmandu. The microfilming was financed by the Instituut voor Oosterse 
Talen at Utrecht. 
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hesitation I decided to prepare an edition of this very interesting 
text from this scanty material. The VST is the first and will 
perhaps remain the only text known to us which specializes on 
the worship of Siva’s manifestation as Tumburu (see section 8, 
below, on p. 30). 

2. The manuscripts. MS A is written on palm leaf. The 
letters are small in size and written with thin ink. For the string 
which kept the leaves together, a hole has been spared out at 
about one third of the total length, reckoned from the left. 
This seems to be in accordance with the usage in the oldest 
palm leaf manuscripts.” The leaves measure about 41 cm. in 
length by about 7 cm. in width. The measurements of the 
written surface are about 361 by 44cm. Each side of the leaves 
(except the recto of fol. 1) is occupied by seven lines of text; a 
line contains an average of about 75 aksaras. The MS is undated. 
There is only a short colophon at the end :Vinasikha sardha- 
Satatrayam Yamalatantram samaptam. This colophon cannot be 
original. The real number of $lokas in the MS is 396 (there is 
one Sragdhara, vs. 110; incomplete); a few formulas in prose 
are found at the end as Appendices. These also must have 
been added afterwards by a thoughtful scribe who was an 
adept of the school. Each šloka is usually marked by a double 
danda at the end in the MS; each half-Sloka by a single danda. 
Stanza 138 contains six quarters (padas), but 375 is only a half- 
loka closed by a double danda. The system ofthe MS was 
followed in the edition for these cases. This was not done in 199ab, 
where the MS also puts a double danda at the end of a half- 
šloka. The MS thereafter continues marking Slokas beginning 
with 199cd up to 236cd which is again a half-sloka closed by a 
double danda. Although there is some system in the danda 
division of the MS (199cd introduces a new subject), it was not 
followed in the edited text where the numbering wes simply 
continued by Slokas for the sake of convenience. 

It is possible that the last part of the text beginning 
with vs. 323 is a later addition. Devi there poses another 
question after her husband brought his exposition to a clear 


7. See L. Sander, Paléographisches zu den Sanskrithandschriften der 
Berliner Turfansammlung, Wiesbaden 1968 (Verzeichnis der Orientalischen 
Handschriften in Deutschland, Supplementband 8), p. 26. 
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end in the preceding stanzas. It should be remarked that the 
characterization as a Yāmalatantra claimed for the VST in the 
colophon is not warranted by the contents : the Siva-Sakti 
symbolism which seems to be characteristic for the Yàmala 
group of early Tantras is not prominent here, 

MS A has been written in a North-eastern kind of script 
which D.C. Sircar, an expertauthority, characterizes as Gaudi 
or Gaudiya. I am inclined to date it in the second half of the 
twelfth or in the thirteenth century. There is a rather close 
affinity to the script of the plates issued by the Ganga ruler 
Anahgabhima III in Saka 1151 and 1152 (1230 A.D.) found 
near Cuttack (edited by D.C. Sircar in Epigraphia Indica vol. 
28, 1950, pp. 235f.) and to some Pala inscriptions, especially a 
“Gaya inscription mentioning Govindapāla, Vikrama 1232” 
(1175-76 A.D.; also edited by D.C. Sircar in Epigraphia Indica, 
vol. 35, 1963, pp. 225f.). A striking feature of our MS is that the 
clusters rana and rtha are symbolized by lowering the signs for 
nna and tha along the vertical stroke without any sign for r 
being added. The same feature recurs intermittently in the two 
inscriptions mentioned above. In our MS, the dha is already 
provided with a stroke towards the upper left, while the sa 
alternately possesses or lacks the stroke at the lower left which 
serves to distinguish it from the ma. 

Our second source, provided with the siglum B in our 
critical notes, is a recent copy in Devanāgarī prepared in the 
year Vikrama 1982 (1925-26 A.D.) at Kathmandu by a scribe 
called Bhojarāja, on the instruction of Pandit Hemarāja, the 
rājaguru of Nepal (for the elaborate colophon, see the critical 
note at the end of the text). The colophon also intimates that 
the copy was made from an old palm leaf manuscript (prācīnatā- 
dapatrapustakam avalambya). As was already observed by Dr. 
Alexis Sanderson, due to whose kind services I obtained a 
photocopy of this MS, it is so very similar in all respects to 
our MS A that we can say with almost absolute certainty that it 
was copied from that very MS; the more so because no other 
manuscript sources of the text areknown at present. Several 
differences of reading between A and B can be explained from 
the peculiarities of the handwriting in A. In general, the copy 
is a good one which faithfully represents the version found in A. 
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It should even be admitted that several times (in about ten 
cases) the study of this copy led me to correct my original 
transcription of the MS A, although in many more cases the 
evidence of B had to be rejected. The acquisition of B was 
therefore well worth the trouble. Its scribe was an intelligent 
man, who a few times seems to have intentionally corrected a 
faulty reading of A. Thus, in 33b, he seems to have corrected 
(on second thought) the incomprehensible yathakalantavaih of 
A into yathakalodbhavaih ; in 129f. he replaced the word kosa, 
sometimes used by A instead of kostha, by the latter term. In 
241b, hasto (A) was corrected into hastau; in 244b, dhayamte 
(A) into dhyāyate, and so on. In our view, the pandit some- 
times hit the mark with his corrections, so that these suggestions 
were taken over in the edited text. But on other places he 
missed the point, as in 227c kalatantram instead of kalam tatra; 
. 41d añgañgena instead of arkusena. At other times he left an 
evidently faulty reading untouched, so that I saw myself 
compelled to introduce emendations of my own. 


3. Aspects of the scribal tradition (MS 'A). In general, the 
MS does not seem to be very accurate. Of course, it also shares 
some idiosyncrasies with other contemporary manuscripts. 

In internal sandhi, it usually writes the homorganic nasal 
before medial stops (sampravaksyami, 10a; sahgrame, lla; 
tumyuru-, passim), but there are many exceptions (alamkrtva, 
33d and 36b; pamkti-, 57a and 59a; sampravaksyami, 67c). In 
the edited text, I used the anusvara, except before labials. The 
situation is quite different in external sandhi. Here the MS 
shows a marked predilection for the anusvara before initial 
stops and v-. An investigation made over the first half of the 
text (vss. 1-198) gave the following result : 

Before gutturals : 25 cases, always anusvara (19x -m k-). 

Before palatals : 36 cases, 16x anusvara, 20x the homorganic 
nasal. 

But the evidence is distorted by the frequency of the 
enclitic ca (and caiva) which almost always is preceded by the 
homorganic nasal (no doubt because the sequence fica was 
treated asa case of internal sandhi). The detailed figures are: 


-m c- : 8x (2x caiva, in 84a, 153a; 1x ca, in 187b); 


The Vīņāšikhatantra 


-ñ c- : 20x (15x ca,2x caiva); 

Unj- : 8x; -ñ j- : O x. 
Ifthe cases of ca(iva) are left out of the picture, the figures 
become : -m c- 5x; -ñ c- 3x; -m j- 8x. 

Before dentals : 70 cases; 35x anusvāra, 35 homorganic 
nasal (7). But here also, we have to reckon with a disturbance 


of the pattern caused by the extreme frequency of the enclitic 
tu. The specified figures are : 


-m t- : 14x (1x before tu); 
-n t- : 31x (28x before tu); 
-m d- : 14x; -n d-: 4x; 

-m dh- : 7x; -n dh- :O x. 


Tf tu is left out, the situation before t- would be : -m t- 13x 
and -n t- 3x. We conclude that before non-enclitic words 
beginning with a dental the MS shows anusvāra in the great 
majority of cases of a word ending in a nasal (34 against 7). 

Before labials (including v) : 51 cases; 38x anusvara, 13x 
the homorganic nasal (the m), always beforev-. Of these 13 
cases, at least four occur before va. 


Resuming : If the enclitics ca, tu and và are left out, there 
are in external sandhi 110 cases of anusvāra against 19 cases of 
homorganic nasal before initial stops and v- in the first half of 
the VST (MS A). The preference for -am may even lead to a 
grammatically wrong form, as in 24c istānistām for istanistan; 
53b. Instead of -üms, -āns may occur: mānsam 162a. When -am 
occurs at the end of half-šlokas and Slokas, the MS always 
writes’ the anusvāra. Between an odd and even pada, the 
anusvara is written also when the even pada begins with a 
vowel. 

After r, a consonant is written twice; but in a consonant 
cluster with -/t-, only one t is usually written (fatva, 21b; patra, 
27d, etc.). b and v are indistinguishable (only the sign for v is 
found). These features have silently been adapted to traditional 
usage in the edited text. The s and $ are often confused 
(kailāša, la; Sakrt for Sakrt, 52a; šūksma, 2196; Srotah; 327a). 
Sometimes, there is confusion between n and n (satrenaiva, 42b; 
susumnā, 145c and elsewhere); n stands for bh in 320a. The 
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avagraha is often omitted (6a, 44d, 93d etc); there is a spurious 
avagraha in 24c. In all these cases, the correction has been 
accounted for in the critical notes only when this seemed 
desirable for reasons of clarity. 

Occasional lapses include the writing of a instead of ā (96a, 
203d, 358a); of ā instead of a (48a, 75d); of o instead of 7 
(367c); of o instead of e (207b); of au instead of ai (385b); of 
a instead of u (389d). Transposition of syllables occurs in 101c; 
sa and sam are confused in 107a and 221c (a related case is, 
however, protected by the metre in 160d). Confusion of 
words: yogam instead of yāgam (12a, 280b); vāruņā- instead of 
vāriņā- (72b); graha instead of grha (13a; well-known from 
elsewhere). Evident neglect of case endings occurs in 9a (sasti 
for sastih), 16c (-kama for -kāmo), 21c (bhüya), 43d (dīksā for 
-ām), 170d (vidvistā for -āh), 268c (-ā for-ām), 341c (-a for -ah). 
Some of these “lapses” may have metrical reasons and there- 
fore perhaps belong to the text; see below. Neglect of endings 
in the MS leads to the formation of pseudo-compounds in 4d, 
94b, 137a and 251a. On the other hand, genuine compounds 
have been split without reason in 2746, 298b and 377ab. A 
dubious case is Artpadme karņņikā- in 245a and 377a. This has 
been maintained in the edited text (but cf. 352c). In all other 
cases, the reading of the MS has been considered to be due 
to failing scribal tradition and accordingly been corrected with 
the MS reading ina critical note. 

There is a marked tendency in the MS to write the ending 
-am where other endings are expected in the context. Such 
cases can be found in 516, 107c, 173d, 176a, 186b, 188c, 191a, 
199a, 212a, 216a, 244d, 255, 285b, 309c, 336b, 338d, 3416, 377. 
In all the places mentioned, emendation is the obvious thing to 
do. But thereare more difficult instances which involve a problem 
of syntax. In 141d, sadhyam vyavasthitam, and in 143 and 144ab 
(a description of Tumburu), an emendation of the forms on -am 
into nominatives would have to be made for nine times; it 
seemed better to leave the text as it stands and to interpret the 
passage as an object-construction to an unexpressed dhyayet 
“one should meditate on”. Stanza 237a seemed to be in need of 
a thorough emendation (sakulafi ca to sa kālas ca). In 250c 
there is an adjectival form on -ā (trikubjikutilākārā) which 
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strongly suggests the Sakti as its subject; this led me to change 
the passage which follows: sasthasvarasamanvitam /šaktibinduvinir- 
bhinnam dehastham sakalātmakam into sasthasvarasamanvitā/ 
Saktir binduvinirbhinnā dehasthā sakalātmakā, the more so be- 
cause 251c begins with asyās; but a difficulty is that one would 
rather expect -dtmika instead of -ātmakā. 

No correction of the reading of the MS has been made in 
the following cases: 1. Stanza llab, tumburusamyuktam vīņā- 
dhārasusamsthitam may well be corrupt, but possibly the words 
On -am have been meant as characterizations of tantram in 10c; 
besides, the difficult form devyā is involved (see below). 2. In 
230cd namaskāro japasyante svāhā home prakirtitam, the last 
word may be a shortened expression for iti prakirtitam. 3. In 
246ab tatpurusam etc., the situation is unclear. The series on 
-am, obviously meant as a string of nominatives, includes 
Sivam which looks awkward at first sight; but I preferred not 
to emend it into -a. It might be that the string on -am in 
246ab should be connected with -Sariram in 246c; Siyam would 
then have been allowed in the cadre of an identification of the 
neuter subject with the male god. The concrete body would then 
have been considered a “neuter” (manifestation of) Siva. This 
would not be without a parallel. The concluding words of 
Abhinavagupta's Pratyabhijiiahrdaya, iti Siyam, are understood 
by the commentator Ksemarája as referring to the identity of 
the taught doctrine with the Siva-power: yad etāvad uktapra- 
karaņašarīram tat sarvam šivam Sivapraptihetutvat|Sivat prasr- 
tatvāt, Šivasvarūpābhinnatvāc ca Sivamayam iti Siyam (ed. 
Jaideva Singh, Delhi a. o. 1963, p. 102). 4, In 294-300, we find 
an alternation of feminine and neuter endings. The syntactical 
structure is unclear and the text has been left unchanged. 5. The 
position of 92ab is strange and unclear. 

This is perhaps the best place to refer to a few other cases 
in which the syntactical coherence seems to have got lost in the 
scribal tradition. This tends to happen especially in series of 
epithets or other adjectives (the same holds good for the above 
instances on -am). In 34f., there is a description of festive 
decorations; in this context, 35ab reads phalair nānāvidhais caiva 
paritah paryavasthitāh; the scribe of B copied it literally; the 
last word has been corrected by me into -aih to cause it to- 
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conform with the string of instrumental endings. In 104f. 
(description of the goddess Jayanti) there occurs a series of 
nominatives on -ā and -ī where accusatives are necessary 
in the context (and indeed given in the parallel descriptions 
ofJayà, Vijayà and Aparājitā). The nominatives, also kept 
by B, have here been emended into accusatives’. Other 
emended passages are lllb pūjām pravartate (emended into 
pūjā pravartate; or is pravartate to be interpreted asa causa- 
tive?), and some cases of nominative instead of accusative 
(161a, 170c, 376b). Nominatives instead of locatives were found 
in 207b — 215d and in 265d, and emended. 

There are traces of glossation during an earlier stage of 
scribal tradition. Textual inflation in 268cd, 283c and 346 
can be accounted for by the assumption that original 
glosses here amalgamated with the text. 

4. Peculiarities of the language of the V$T. The following 
linguistic features which occur in MS A have usually been 
treated as genuine characteristics of. the text and accordingly 
not been emended in the present edition (unless otherwise 
indicated). 

a. No sandhi has been applied in 2b kridate umayā saha; 
llc—yogena isyante; 73d pranavai ca adhomukham; 368c japet 
hūmkāra- (a bīja is involved); 389a adau ante ca; 392b subhesu 
asubhesu ca. Two of these instances (11c and 392b) are protected 
by the metre, and the same holds good for the cases of wrong 
contraction in 131d adhastāstādaša, and 252b tasyānte. It is of 
course possible that the unprotected cases are due to scribal 
tradition, but it was preferred here to give the MS the benefit 
of the doubt. Irregular sandhi is found in 33d and 36b sragmālā, 
and in 109d 'panisad. 

b. The morphology of nouns shows some irregularities. 


8. Similar problems repeatedly occur in the Nepalese text tradition, 
for instance in the manuscripts of the Lalitavistara. On p. 79 of Lefmann’s 
edition, lines 1-6, it appears that Lefmann’s chief source, the seventeenth- 
century and often incorrect MS A, in the main prefers nominatives, the 
other MSS accusatives. Lefmann's text is here an uneasy compromise 
between the two. It would have been better in my opinion to write the 
whole passage in the accusative. Cf. also p. 80, lines 1-4 and line 21 (with 
a different situation). 
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Plural is used instead- of dual in 55c yašavargān. There are 
problems with the declension of stems in -ī: 195d striyayah 
(but the text might be corrupt here); nadir as nom. pl. in 140d 
(if the emendation is correct; text nādīm); 175a jatya, corrected 
into jati. The MS shows a preference for the form devyā in the 
declension of devi: devyā occurs in lla, 126, 163b (paūcadevyā), 
118c, 306a. I decided to emend the forms in 11a, 12c, 118c and 
306a into correct nominative plurals devyah/devyo; devyah indeed 
occurs in 49c and 311a. The forms in 163b and 221c have been 
maintained; in the latter case we expect an accusative instead of 
the nominative devyah. Irregularities in the -i declension are 
also found: 373c Saktinà and perhaps 178d cityangarais (for 
cityangārais?). 

Confusion between thematic and athematic stems (especially 
stems in -n) is amply attested: 165b cakrāņām baladarpitām; 
mantrinah as nom. sg. in 259d and 275b (the MS usually has 
mantri); 80c parva as neuter plural (parva- applied as a 
masculine a- stem?); 166a bhasmam (but 172a tad bhasma); 
perhaps -dimanah as nom. sg. in 378d; tattvarājānam in 335a 
and 339c as nom. sg. (?); tattvarajam in 337b; the form sādhya- 
nāman tu in 228b has been emended; 185c kurvanto as nom. sg.; 
261a ātmavata- ; 155b samidhānām, cf. 156c samidhāstašatam. 
Strange is 325c tapasā durdharāl labdham. 

c. Pronominal declension: 200a yam for yat; 238c, the same 
(yat is common elsewhere in the MS); 142c and 194b tasya 
for tasya and 195c yasya for yasyā (these cases have been 
corrected). 

d. Easy change of gender is undergone by the title-word 
vīņāšikhā: tantram vīņāšikham in 10c— 323c; vīņāšikhā in 11d 
and 358c. Cf. also 316 šāntikam paustikam...vidvesoccatanam 
...vašyākarsas (is the MS at fault?). In 390ab, we read hiimkaras 
ca rakāraš ca phatkāram. In 388ab, all -kāra forms are 
masculine, but 389a hūmkāram. The ending -am is probably 
preferred when the next word begins with a vowel. 

Confusion of gender (from the viewpoint of classical 
grammar) can be observed in 69d pranayaman (masc. — neuter); 
170d suhrdāni (masc.— neuter; perhaps influenced by mitram); 
233a yāgam; 242c sparsam. The form mahan, meant as a neuter 
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nominative in 4b, has been corrected into mahat (cf. 7ld).” 
Masc. -fem. : 188c tilam. 

e. Verbal flexion : occasionally, the MS has -anti where we 
would expect a third person sg. on -ati. This has been corrected 
in 179d and 196a. But drsyante in connection with a subject in 
the singular is protected by the metre in 281a (penultimate in 
odd pàda). In the passage 294-300 which describes supernatural 
results of syllables of the goddesses, it is unclear if one or more 
goddesses are meant. Verbs in the singular and nominatives on 
-à and -fare here in the majority and the passage has therefore 
been normalized accordingly. This means that bhavanti has been 
changed to bhavati in 297c and 298c. But in 299c prayacchanti 
is protected by the metre (penultimate in odd pāda) and has 
therefore been maintained in the edited text. If this is right, the 
implication is that the author felt free to use the third person 
plural for the 3. sg. in order to suit the metre. 

f. Formation of present stems : 264d vijānate for vijānīte; 
the subject is probably in the singular (case of thematization?); 
369d kurvati with subject in the singular. Forms of juhoti : opt. 
3 sg. juhyat/d in 187a and 394b; in both cases the MS reads 
juhuyat which is against the metre. If the emendation iscorrect, 
this implies a “polishing” activity in the scribal tradition. 
Juhuyāt occurs, however, in conformity with the metre in 191b 
and 198c. The well-known form hunet occursin 268a; homayet 
is frequent (166d, 231b and d, 232b and d, 393a). Often we 
come across an irregularity in the formation and the use of 
causatives : 49b bhuksayet (for bhaksayet, or caus. of bhufijati ?); 
282b pisayet; use of causative instead of basic verb in 43d 
kārayet; 287a kartita —krtta; 369b samnirodhitam = samnirud- 
dham; 390c jāpayet; other cases in 20b and 47d (dapayet = 
dadyat ?), 28d, 43b. Simplex instead of causative in 70a niskramya 
recayed vàyum. 

9. There are several instances in Tantric manuscripts of the use of 
mahan as a neuter or feminine form, especially at the end of a (half-) 
Šloka. Cf. Stuti and Stava of Balinese Brahman Priests, ed. T. Goudriaan 
and C. Hooykaas, Amsterdam 1971, Stuti No. 875, vs. ld (neu), and 
Kubjikamatatantra 21, 51, where three out of ten MSS read kātakī 
dakini mahan while the rest reads mahat. In the same Tantra, 21, 86, nine 


out of ten MSS read ativegavatī mahan (Ix maha); in 21, 91 we have 7x 
bhogavati mahàn (3x maha). 
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g. The voice of the verbal forms has been left untouched on 
principle. There are little or no uncommon forms; vicareta in 
281c, for instance, has its parallels elsewhere. 

h. Absolutives and verbal adjectives : 314d samyag jñaya; 
247b vyāpitam for vyāptam; 21lc sthāpya; 293a likhya. 

i. Some peculiarities of the lexicon : 236d āsamjiepam; 
always ürddha for ürdhva (this is common practice in Newari 
MSS); confusion between kostha and kosa. e.g. in 129, 131 and 
132. The situation in the MS has been maintained. 327d param- 
pārate; 308c bijayet “should utter bījas”?; 363a vilayatā, an 
abstract noun ?; 232a Slesasimgru (flowers which create dissen- 
sion); 95b sarvavarnita; 362b sāyojyatā (a faulty reading ?); 
203c svātmīkam (corrupt for svanikam ?); 206d kimkarito. There 
are shortened forms of words presumably conditioned by the 
metre : 203b dvestam for āvestitam (but āvestitam in 205a); 266c 
gocanam for gorocanam; 353a sphulingam; in 81d, sarvasiddhisu 
may stand for sarvasiddhidayisu. 

j. Syntax : strange formation of compounds can be observed 
in 237c kālahīnānrtam; 273d hotavyástasatam ; 396d isandnta- 
padam labhet. In these cases the words concerned would not 
have been compounded in correct Sanskrit. A strange dvandva 
in 182d šāntipustis ca jāyate (should we read Santi pusti§ ?). 
Unexpected analysis of a compound occurs in 302d pūrvam 
uktakramena tu. The order of the members is irregular in 65b 
kalāyathesjayā and in 225d vāmahastāksasūtradhrk. In 382c we 
find omkārapūrvato mantram instead of omkāram pūrvato mantre 
or omkārapūrvam mantram. 

k. Use of relative instead of indefinite pronoun in 154b ya 
stri; 190b and 192a yad istam. In 80c we read ye tu ye “whoever” 
(plural). 

1, Lack of concord in the MS has been corrected in several 
passages partly discussed above; difficult is 331b prasnam ekà 


- gariyasi which was kept in the text because of uncertainty about 


the author's intention. 

m. A case of the use of a past tense instead of an optative : 
191d abravit. 

n. There are many instances of remarkable sentence struc- 
ture. A selection : irreguiar subject construction in tasya dadyan 
mahātmanā 48d; devyah prītā bhavanty eva, avašistam jale ksipet 
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49cd; in 122d a sudden change of subject after an absolutive : 
atrāntaram idam jitānam šrutvā bhavati nirvrtih; the same in 66ab 
bijapaficakam uddhrtya kathitam devi te kramat, and in 67ab 
bījapāficakam abhyasya (if the emendation is correct) sarvakāma- 
phalapradam. Yn both latter cases the absolutive has been 
applied in the manner of an abstract substantive. 

Use of an instrumental by way of variation of a sequence of 
descriptive expressions in -am is found in 98a, l0la and 104a. 
A nominative instead of an instrumental occurs in 124b yuktam 
ekonavimšati. Strange are also 273d hotavyastasatam budhah; 
283b patir dāsam karisyati (probably we should read patim 
dāsam karisyati; or patir dāso bhavisyati, an expression popular 
in later magical tracts ?); 372ab amalīkurute sūryam candreņāp- 
yayanam smrtam ; 385cd omkarayojitasyadau svāhākārāvasānataļ. 
Often, the meaning of a sentence remains unclear, e.g. in 209f., 
3771. 

0. There are some peculiar expressions, e.g. 120cd prasā- 
dasva yadi casti; 90d jānutaļ kaķim “from knee to hip”; 9la 
āpādajānunī “from foot to knee”; 65c ardhendu vendusikhayd; 
224b tadā prabhrtim; 269a pādau prabhrti; 261d prayuktam 
kurute; 305ab tantresu kalpoktam karma; 347b yadicched 
dirgham amani; 394ab madhunā —ghrtasamyuktam tilam. 
Some of these may of course be due to a defective scribal 
tradition. 

A general judgment on the linguistic state of the original 
VST, as far as possible from one old manuscript, can be that 
the text was written in a Sanskrit aiming at a conventional 
didactic style common to Puranas and Tantras, but characteri- 
zed by little regard for several niceties of grammar, and tend- 
ing to carelessness of expression and prevalence of metre over 
grammar (see the next section). Itshould besaid thatthe author 
did know about Sanskrit grammar (after all he was very proba- 
bly a Bráhmana) but he found himself in a tradition of freedom 
from the strictures of grammar and looseness of style. For him, 
form was subordinate to content. On the other hand, he some- 
times fails to make his intentions clear, especially in passages on 
Tantric yoga and mysticism and on the “creation” of bijas. But 
this may have been done intentionally. The fact that only one 
old MS and one direct copy of it were available led me to 
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emend away a few features which in other circumstances may 
have to be accepted as genuine characteristics of “Tantric 
Sanskrit", But in several other cases, the printing of a question- 
mark was preferred to committing oneself to doubtful 
emendation. 

5. Questions of metre. A primacy of the metre over grammar 
becomes especially clear in 134b bijam gāyatrisamjīakam; 
similarly in 135d (the -ī of feminine stems shortened in composi- 
tion). Comparable is 147b; 151b (short syllable effectuated by 
an -m-); 353b. In all these cases, the fifth syllable of an even 
pada is involved. There are also several instances where the MS 
presents a grammatically incorrect short fifth syllable in an odd 
pada, but these were emended away on the ground of the 
relative frequency of vipulā metres with long fifth syllables in 
the text. The evidence for this phenomenon (vipulā systems with 
long fifth syllables) is as follows"; 


First vipulā : not examined (fifth syllable is short). 
Second ,, (—UUU-—): 3x, in 24a, 97a, 231a. 


Third „(—/— — —): 30x. Of these, the last (eighth) syllable 
is short in 11 cases (39a, 44c, 51a 77c, 119c, 249c, 271a, 345a, 
352a, 369c, 389a). In eight cases there is no caesura after the 
fifth syllable to be observed (4lc, 49a, 51a, 160c, 246a, 300a 
348a, 369c). Five instances of a third vipulà are the result of an 
emendation (44c, with short last syllable; 205a; 267a; 341c; 
356c). 

Fourth vipulà (—U — —): 6x (95c, 1126, 130c, 1786, 231c, 
385a). The total number of vipulas second to fourth amounts 
therefore to thirty-nine!?. Besides, there are a few cases of long 
fifth syllables in even padas (30d, 60b, 213b, 218d, 229b, 244b, 
294b, 300b, 350d). Of these nine cases, three are corrupt in any 
case (213b, 229b and 244b; the latter case has been emended 


10. Cf. especially S. Tsuda, The Samvarodaya Tantra, Selected 
Chapters, Tokyo 1974, pp. 16f. 

11. The classic treatment of the matter is H. Jacobi, Zur Lehre vom 
Sloka, in : Indische Studien, 17,1885, pp. 442-451, reprinted in : Hermann 
Jacobi, Kleine Schriften, ed. B. Kélver, Vol. I, Wiesbaden 1970, pp. 175-184. 

12. This isa little less than five per cent of the 788 workable half- 
Slokas in the VŠT. 
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away in the edited text). The remaining six must be considered 
suspect; in any case, their genuineness isunder consideration. The 
secondary character of one of these, 350d švetam caiva pustyar- 
thinā, is rendered very probable by the Balinese version (see 
below) : svetam caiva yaso'rthinah. 

The conclusion is that in the VST the fifth syllable of each 
pada is short in the overwhelming majority of cases. This rule 
is almost without exception applied in the even padas, but 
there are numerous exceptions (39 out of 790 or about five per 
cent) inthe odd padas. I had therefore no scruple in emending 
five cases of an incorrect form in the fifth syllable of an odd 
pada to a correct form involving a long syllable; still I am not 
certain that these emendations always restored the original text. 
In 267a, for instance, the s-stem rajah was restored where the 
MS reads kusumbharajasammisram; but in 353b, nirdhūmate- 
Jarüpinam, a similar case (teja for tejah) occurs in an even pada 
and has therefore not been emended. I am well aware of the 
limitations of this procedure, but some line had to be followed. 

A further irregularity which suits the metre is found at 276d 
puruso "pi và instead of purusam api vd. In other cases, the 
observation of the metre seems to have led to the mutilation of 
words (203b, 266c, 353a; mentioned above). Inthe sragdhara 
(vs. 110), a correct metre is effectuated in the second and third 
padas by writing a spurious sam in samprsthe and samkruddham. 

Despite the precedence of the metre, there are several Q8) 
instances in the MS of an irregular number of syllables in a 
pada. Six of these concern hypometrism; four cases of this 
group were emended away by the addition of a small word or 
syllable: 58d and 85b (addition of tu); 132a (an i-); 222d 
(nityam). The other two cases of hypometrism are found in 
213b (corrupt) and 229c (a pada with om svāhā). Of the remain- 
ing 22 instances of hypermetrism, nine concern numerals: catur- 
(30a, 38d, 1780), catvārimšati- (343a), asta- (132a, 275d), astādaša 
(131d), dvadasa (239d), navamyam (15b). In three cases, the 
word purusa is involved (244d, 246a, 294c; one might compare 
276d discussed above; here puruso 'pi và may have polished 
away an earlier purusam api và). The other ten instances of 
hypermetrism are to be found in 4b, 105a, (-dhari), 180c, 232c, 
283c, 300b, 345d, 348b, 365b, 384d. Defective is 346ab (prose?). 
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This survey of the grammatical and metrical peculiarities of 
the text may serve to show that the VŠT does not differ from 
other early Tantras in being a text beset with many problems. 
Several difficulties of interpretation are due to the succinct, 
sometimes almost casual way in which a number of subjects 
are dealt with: the readers (or hearers) were expected to have 
already been initiated into the subject. The scantiness of the 
manuscript material aggravates the problems and without any 
doubt often transmits a wrong impression of the original state 
of the text. However that may be, the situation is certainly not 
too hopeless for a preliminary edition. The basic principle of 
the edition is that the text of the MS A is always recognizable. 
Whenever I saw reason to deviate from this text (which happens 
very often), the original reading is always given in the critical 
notes except in the self-evident cases discussed in section 3 
above, where silent adaptation seemed to be allowable. No 
brackets have been applied. After these questions of form, the 
next sections contain a discussion of the background of the text 
and its contents. 

6. References to Tumburu, the chief deity of the VST, in 
Sanskrit literature exist in fair number. The VST is however 
the only text as yet known to us which is exclusively devoted 
to the worship of this deity as a manifestation of Siva. The 
references to Tumburu can be divided into two groups: 

a. References to (and iconographical representations of) 
Tumburu as a Gandharva, often in the company of Narada; 
they functionas attendants to high gods of the Indian pantheon, 
especially Visņu and Šiva. These references, well-known from 
the mainstream of the great tradition of Hinduism, are of 
little relevance in the present context and are therefore here 
omitted from the discussion. 

b. References to Tumburu as a form of Siva (not one of 
his attendants), usually four-headed; but the allusions to his 
iconographical characteristics and attributes tend to differ 
mutually. In this function, Tumburu usually appears as a 


13. An earlier discussion of the problem can be found in my article 
Tumburu and His Sisters, in : Wiener Zeitschrift für die Kunde Sudasiens 
(WZKSA), vol. 17, 1973, p. 49-95, on pp. 69f.,73. The article is also of 
importance for the following pages. 
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protective and life-prolonging deity, but his ambivalence is 
concretized by four fierce attendant goddesses who are located 
around the main godin the fourdirections of the compass. They 
incorporate the ferocious or violent aspects of the god's 
sovereignty, 

The most important of the second group of references 
are : 

a. Yogavāsistha, Nirvāņaprakaraņa, Pūrvārdha, ch. 18, 24f.14. 
Here Tumburu and Bhairava (the well-known fearsome 
manifestation of Siva) are enthroned in close association and 
surrounded by eight Mother Goddesses of ferocious appearance 
and activity. These Mothers in their revelry break all standards 
of cultured behaviour but they are relegated to their proper 
position by Siva (here referred to in the singular). 


b. Visņudharmottarapurāņa III, 66.15 The title of the chapter 
is Devīcatustayasahitatumburunirmāņam “Construction of an 
image of Tumburu accompanied by the group of four goddesses”, 
This text specializes in iconological subjects. Tumburu is 
described as four-headed, seated upon a bull, white like a 
moonbeam, and bearing the attributes skull and citron in his 
two hands; he issurrounded by the four goddesses (called 
Mothers) Jaya, Vijayà, Jayanti and Aparājitā. These likewise 
possess four faces and they have the colours white, red, yellow 
and black respectively. 


c. A shortreference in the Agnipurāņa (Kasi Skt. Ser. edition), 
50, 17: Tumburu rides a bull; he goes in front of the (four or 
seven?) Mothers, and bears a lance or trident (he is šūlin). 


This figure has been associated with Vīrabhadra by Madame de 
Mallmann", 


d. A description of Tumburu and his worship for magical 
purposes is found inthe Sāradātilaka, a Tantric digest from 


14. Yogavāsistha, ed. W. L.S. Pansikar/ N. R. Acharya, Bombay, 
Nirnaya Sāgara Press, third ed. 1937, vol. II, p. 807. 

15. Vigņudharmottara Purana, ed. Ksemarāja Srikrsnadasa, Bombay 
1912-13, Vol. II; ed. Priyabala Shah, Baroda 1958, Gaekwad Or. Ser. No. 
130 (Khanda III). 


16. M.-Th. de Mallmann, Les enseignements iconographigues de 
V Agni-Purāņa, Paris 1963, pp. 62f. 
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about the eleventh century, ch. 19, 87-1131”. The passage begins 
by giving Tumburu’s bijamantra in code: ksakāro māgnipavana- 
yamakarnardhacandravan, uktam tumburubijam tat. With the 
help of the commentary Padārthādarša by Rāghavabhatta 
(close of fifteenth century we conclude that the bija 
should be ksmryüm. The four goddesses are also mentioned; 
the third of them is called Ajitā and not Jayanti. Their 
bias are respectively  jmryüm (Jaya), | bhmryum (Vijaya), 
smryūm (Ajità) and hmryūm (Aparājitā). After directions 
for nyāsa of these syllables and their six varieties 
(constituted in accordance with the sadanga tradition), the 
description of the god occurs in stanza 94. He is of red 
complexion, four-faced, three-eyed and flat-nosed and he bears 
the attributes khatvaiga, noose, elephant hook, sila and kapala 
(2, five attributes). He is then installed upon a pedestal in the 
devotee’s heart and mentally worshipped. Besides the four 
Mothers, there are four Dūtīs (female attendants) in the 
intermediate regions: Durbhaga (NE), Subhaga (NW), Karali 
(SW) and Mohini (SE). Tumburu’s worship is said to be 
especially effective against fever, other kinds of disease and 
demons. A bathing of the god with nine pitchers is expected 
to further the birth of a son toa childless woman, while it 
counteracts demoniac activities and sorcery and is conducive to 
victory for a ruler. The last stanza gives a short description of 
a yantra. 

e. In the Satkarmadīpikā's, compilation on Santi “pacification” 
and other magical acts by Krsņānanda Vidyāvāgīša (the author of 
the famous Tantrasāra), a meditation on Tumburu is described 
as a counteract to fever. The god appears as a Bhairava of four 
arms (not of four faces) and three eyes, wearing ascetic’s hair, 
seated upon a bull within a lunar orb, and bearing the 
attributes saa, rosary, book and pitcher of amrta (he can be 
meditated upon as pouring a shower of this water-of-life over 
the patient). His complexion and garment are white. The 


17.. Sāradātilakam, Srimad Raghavabhattakrta-Padarthadarsa-vyakhya- 
sahitam, ed. M. M. Sri Mukunda Jha Bakshi, Varanasi 1963 (Kashi 
Sanskrit Series, 107). 

18. Satkarmadipika by Srīkrsņavidyāvāgīša Bhattācārya, ed. by 
J. Vidyasagar’s sons, in : Indrajālavidyāsamgraha, Calcutta 31915, pp. 179f. 
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bījas of Tumburu mentioned in the process are guite different 
from those given in the Šāradātilaka. The text refers to a 
Tantric source for its information : kathayāmy atra...sarvašān- 
tikam vidhānam yat samādrstam Tantrarāje mayottare. This 
cannot refer to the Tantrarājatantra known to us which is a 
quite different text belonging to the Srikula. In the light of the 
evidence furnished by the VST and other sources mentioned 
below I suggest to emend samādrstam into samüdistam and 
mayottare into Nayottare. If this is correct, tantrarāje does not 
refer to a title but only serves as an epithet. 

f. The Kashmirian Netratantra in ch. 11 gives a 
description of the “Vamadarsana”, “Left viewpoint”, 
which amounts to the worship of Tumburu and his 
attendant deities. The mantra is not given. The description 
of the god and his Saktis differs from that given in 
other sources. In the Netratantra, Tumburu has five 
faces and ten arms; in the VST four faces and eight arms. 
The attributes also differ. Of the four surrounding goddesses, 
the colours and mounts are the same, but the attributes. differ. 
The third goddess is called Ajità, but Ksemarāja in his 
commentary on this text gives the name Jayantī. As in the 
VST, Gayatri, Savitri and Aūkuša are mentioned as 
attendants. On the latter's form, the commentator quotes a 
passage from the Nandifikhà which is not found in the VST. 
Besides, Maya is mentioned as one of the god’s attendants in 
the Netratantra. That text further describes the (mental) 
preparation of a throne for the god by means of (gestures 
symbolizing) the Supporting Power (adharasakti), the Earth, 
the Milky Ocean, and a Ship (the ship symbolizes fire and 
wind according to Ksemarāja; the god himself represents the 
fifth element or Aka$a). Special rules are given for a rite of 
worship directed towards Santi. 

There are a few minor references to Tumburu with which 
we deal shortly : 

g. Garuda Purana (KSS ed), 124, 69: Tumburu’s name 


19. The Netra Tantram with the Commentary by Kshemaraja, ed. 
Pandit Madhusudan Kaul Shastri, Bombay 1926, 1939 (Kashmir Series of 
Texts and Studies, vol. 46 and 61). 
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occurs in a protective formula directed against fever and 
poison. The mantra belongs to Visnu as its main deity. 

h. In the commentary to the South Indian Tantrasārasam- 
graha, a digest on the cure of poison and worship of deities 
with magical purposes”, 23,21f, Tumburu is the Rsi who 
transmitted ths syllable ksmryaum, by means of which one can 
apply subjugation (vasikarana) and punishment (nigraha). The 
mantra is called Cintāmaņimantra and the deity is Maharudra. 
Tumburu and his attendants are also described succinctly. 

j. Srikantha’s Yogaratnāvalī, a work which in the first 
chapter deals with the cure of poison (ch. 2: against Bhūtas 
and fever), in stanza 5 mentions Tumburu as one of the five 
“Supreme Lords" (paramesthinak) who preside over all 
“Tantras””21 

k. A most interesting addition to the data we possess on 
Tumburu comes from the early Buddhist Tantra called 
Mafijusrimülakalpa.? This remarkable text contains several 
references to Tumburu as a Bodhisattva. In this quality, he is 
accompanied by his four sisters called Jaya, Vijaya, Ajitā and 
Aparājitā. Several of their mantras are given; they differ 
from the mantras given above. Their main characteristic is 
that they aresaid to roam over the ocean, “honoured by the 
entire world and bestowing grace upon the creatures” (MMK 
HI, p. 575). They may be depicted as such on a mandala 
or a painting on cloth. The four goddesses are again associated 
with the colours as above; Tumburu with a sparkling white. 
They can beevoked and mastered by the mantric adept and 
| made to serve his purposes, in the first place the application of 


20. Tantrasārasamgraha by Narayana of Sivapuram, ed. with an 
anonymous commentary by Pt. M. Duraiswami Aiyangar, Madras 1950 
(Madras Govt. Or. Series, No. 15). The “commentary” (TSSC) often contains 
additional material which was perhaps taken from the same source on 
which the compiler of the Tantrasārasamgraha (TSS) relied. 

21. See the Catalogue of the Sanskrit Manuscripts in the Collections 
of the Royal Asiatic Society of Bengal by M. M. Haraprasāda Shastri, 
revised and ed. by Chintaharan Chakravarti, Vol. VIII, Part Ii, Calcutta 
1940, p. 724. 

22. We used the edition by T. Ganapati Sastri in 3 vols., Trivandrum 
1920-25 (Trivandrum Sanskrit Ser., Vol. 70, 76, 84); abbreviated as MMK. 
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potent herbs for healing**. It appears from the text that these 
five deities are identified by the author with the five elements 
(earth, water, fire, air and Ākāša); the latter is represented by 
Tumburu himself. The god is four-faced according to One of the 
mantras given. The four sisters are repeatedly called Yaksinis, 
although the term Yaksa is not used for Tumburu himself. 
Tumburu occurs as a Yaksa worshipper of the Jina in Hema- 
candra’s Abhidhānacintāmaņi”*. 

From all these references a picture emerges of Tumburu as 
a healing god of sovereignty seated in the midst of four fierce 
goddesses with allegorical names expressive of various aspects 
of victory. The god commands these and occasionally 
counteracts their evil influence. There is a variety upon this 
pattern in Jaina tradition with the Five Paramesthins (who 
differ from the five mentioned above) or the sixteenth Tirthan- 
kara, Santi, occupying the central position**. Some traits of 
Tumburu are further shared by Brahma: four heads or faces; 
some attributes; Brahma is surrounded by females in the 
Nilamata Purana’. The pattern further reminds of the position 
of some legendary rsis or gurus such as the Kamru Guru of 
the Santals*”, the Javanese Bharadah, or Padmasambhava, the 
propounder of Vajrayana in Tibet, who is said to have married 
four Yoginis and to have understood the art of transmuting 
blood into amrta*. All references are incomplete in their in- 
formation and there are many mutual differences. It might be 
inferred from this that the worship of Tumburu must have been 
old and partly forgotten. There are indications that the 
symbolism and worship of Tumburu, aristocratic in sphere and 


23. MMK, ch. 49 (Vol. II, p. 544); cf. my article on Tumburu (above, 
note 13), p. 85. 

24. Abhidhānacintāmaņi I, 41, cf. P. Ch. Bagchi, Studies in the 
Tantras, Calcutta 1939, p. 12. 

25. M.B. Jhavery, Comparative and Critical Study of Mantrashastra, 
Ahmedabad 1944, p. 196; Appendix 31. Cf. my Tumburtu art., p. 92. 

26. Nilamata Purana, ed. K.S.J.M. de Vreese, Thesis Leiden 1936, vs. 
640f. Cf. my Tumburu article, pp. 59f. 

27. P. O. Bodding, The Santals and Disease, Memoirs of the Asiatic 
Society of Bengal, 10,1, Calcutta n.d., p. 1236. 

28. L.de la Vallée Poussin, Le Bouddhisme, Opinions sur l'histoire de 
la dogmatique, Paris 51925, pp. 383f. (he refers to Waddell and Grūnwedel). 
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outlook (but without doubt built up from popular tradition) 
was relegated to the magical sphere and the position of Tum- 
buru accordingly lowered in a more recent period. But it is 
possible that this judgment is wrong owing to incomplete data, 
especially on the surmised folkloristic base and its possible 
continuance through the centuries. It is possible that the 
connection of Tumburu with the four goddesses is secondary; 
we have the impression that they constituted a system which 
could serveasa mould for any protective sovereign and his 
symbolism. 

7. The VŠT and Tumburu worship in South East Asia. The 
clearest reference to the VST as an authority on Sa'va ritual is 
found in what is probably the most famous Cambodian inscrip- 
tion, that discovered at Sdok kak Thom?. The inscription 
consists of 130 stanzas in elaborate Sanskrit style and 146 lines 
of prose in Khmer. It is dated about 1052 A. D., and I see no 
reason to doubt its authenticity. It commemorates the history 
ofa lineage of royal priests founded by Šivakaivalya. The 
special duty of these priests was to attend to the worship of 
the Devarāja, probably a movable cult image of a manifesta- 
tion of Šiva, 

Stanza 25 of the Sanskrit inscription describes Sivakaivalya 
as the religious teacher of Jayavarman II when the latter (in 
802 A. D.) returned from exile in Java, assumed power and 
founded a residence at Mahendraparvata (Phnom Kulen, N. E. 
of the present site of Angkor). According to stanza 26,a 
Brahmana of superior intelligence called Hiraņyadāma, 
compared to Brahma on account of his compassion, 
revealed a unique siddhi to the ruler. With the king’s consent, 


29. Ed. G. Coedés and P. Dupont, Les stéles de Sdok Kak Thom, 
Phnom Sandak et Préh Vihar, in : BEFEO 43, 1943-46, p. 56-154. The 
Sankrit text was taken care of by Coedés, the Khmer text by Dupont, who 
also wrote the commentary.—I also consulted the earlier edition by 
L. Finot in BEFEO 15,1915. 

30. On the Devarāja, see H. Kulke, Der Devarāja-Kult, in : Saeculum 
25,1974, pp. 24-55; trsl. by I. W. Mabbett, The Devarāja Cult, Ithaca, N.Y., 
1978 (Cornell Univ., Dept. of Asian Studies, S. E. Asia Program, Data 
Paper No. 108); references to other literature are found there. —Kulke 
argues that the Devarāja was an image, nota royal linga as was surmise 
by me (Tumburu art., p. 49) under the influence of other writers. 


———— 
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Hiraņyadāma taught the siddhi together with the method to 
realize it to Sivakaivalya (st. 27), and he showed him the “four- 
fold face of Tumburu”, to wit the texts Širašcheda, Vināšikhā, 
Sammoha and Nayottara (st. 28; the text is that established by 
Coedēs): 
Šāstram širašchedavināšikākhyam sammohanāmāpi nayottarā- 
khyam tat tumyuror vaktracatuskam asya siddhyeva vipras 
samadarsayat sah 


Sivakaivalya carefully took up the essence of these texts, 
and realized (?) the siddhis apt to preserve the Devaraja (?) for 
the welfare of the world: 

Dvijas samuddhrtya sa šāstrasāram rahasyakaušalyadhiyā 

sayatnah 

siddhīr vahantīh kila devarajabhikhyam vidadhre bhuva- 

narddhivrddhyai. 

The king thereupon ordained that Sivakaivalya and his 
family should henceforth take care of that ritual (st. 30f.). 

The Khmer version?! adds that Hiraņyadāma, an expert 
in the science of siddhis” came from Janapada (most probably 
a place somewhere in the Cambodian countryside) and on the 
king's invitation performed a ceremony meant to accomplish 
the total independence of Kambuja from Java and at the same 
time establishing Jayavarman's position as a cakravartin. The 
ceremony was executed according to the Vinasikha; he installed 
the god-king of the world (i.e. the movable image). He taught 
the four mentioned texts which he recited in their entirety in 
order to have them written down for the purpose of making 
them known to Sivakaivalya. 

The identity of our VST with the “Vinasikha” of the inscrip- 
tion of Sdok kak Thom becomes very probable by the central 
position of Tumburu and the symbolism of the number four in 
the VST and the fact that this text also (in st. 4) refers to the 
Sammohana, Nayottara and Siragcheda (in this sequence; they 
are not called “faces of Tumburu” in the VST). The rites 


31. Line 71f., on p. 87 of the edition in BEFEO 43 (translation on 
p. 109)—On Janapada, cf. Coedés, Le site de Janapada d'apres une 
inscription de Prasat Khna, in: BEFEO 43, 1943-46, p. 8-11 (Janapada— 
Prasat Khna). 
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described in the VST inst. 151ff. and earlier might have served 
to Hiraņyadāma as sādhanas to accomplish Jayavarman's 
sovereignty. It is clear that the Khmer inscription points to the 
“Vinagikha” as the most important source for the installation 
ritual. Its title is also put on the first place immediately after- 
wards when the series of four texts is mentioned (the different 
order in the Sanskrit version may be due to metrical reasons). 
But this situation is not confirmed by the VŠT itself, which 
emphasizes its own secondary character by referring to three 
other texts of the same tradition (in st. 4; titles as above), and 
again to the Nayottara in st. 305 and perhapsin 322. A reference 
to a Sarvatobhadra (tantra) is found in 317. The sometimes rather 
casual and summary way in which the ritual is dealt with in the 
VST points to the same conclusion. If the VST really served as 
a guide for an installation ceremony in Jayavarman II's realm, it | 
could have fulfilled this function only for an expert who was | 
already thoroughly versed in the ritual. More attention is given 
by the VST to special sadhanas and magical practices, but it seems 
probable that the basic ritual was described more fully in one 
| of the three mentioned authorities, in the first place the Nayottara. 
| This text is not yet found and perhaps definitively lost. The 
identification with the Niruttara Tantra proposed by B. R. 
Chatterji?? should be discarded; Bagchi's hypothesis that this 
| text would be identical with the Nayasūtra and the Uttarasūtra, + 
two sections of the Niévasatattvasamhita, is not corroborated 
| by the contents of these sections which do not refer to the wor- 

ship ‘of Tumburu. Also the Sammohana and the Sirascheda 

remain unidentified. The best known Tantric text bearing the 

title Sammohana is much younger (sixteenth cent. A. D.) and 

serves as the fourth section of the eclectic Saktisamgamatantra. 

The Sira&chedatantra or Parātantra is a Šākta text which 

mainly deals with the ordering of the Sàkta pantheon. The 

other text called Sirascheda in its colophon, the Jayadrathayā- 

mala, focuses on the worship of Kālī and other goddesses. It 
i is divided into sections which may be of different age. The 
| situation is further complicated by the fact that the terms 
Sammohana and Sirascheda may refer to traditions or schools, 


32. B. R. Chatterji, Indian Cultural Influence in Cambodia, p.273; cf. 
Dupont, n. 8 on p. 109 of the edition of the Sdok Kak Thom inscription. 
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not to individual texts. The Brahmayāmala, mentioned by 
Bagchi and by Dupont (p. 109, n. 8) is likewise mainly Sakta 
in character and seems to offer no relevant information. 

The Vīņāšikha is therefore of considerable importance as a 
unique document of the Tumburu tradition or Vamasrotas with- 
in early Tantric Saivism. About one thing there shonld be no 
doubt : the VST was conceived in India and was brought, to- 
gether with the other mentioned texts of the Vāmasrotas, to 
South East Asia, where it was taught and written down by 
Saiva religious specialists. The alternative that the school would 
have originated and developed in Cambodia or Java and from 
there spread to India, seems too fantastic on account of the 
many references in relatively old Tantric sources and the estab- 
lished position of the Vamasrotas in early systematizations 
(especially those found in the Netratantra). However this may 
be, there are clear indications that the worship of Tumburu 
must have been well-known in esoteric Šaiva circles in Hindui- 
zed Cambodia and Java. Besides the reference in the Sdok kak 
Thom inscription, we find several allusions to Tumburu in 
Sanskrit hymns and fragments from Bali, which partly must go 
back to an early period of Hindu influence in Indonesia**; they 
continue up to the last phase of Hindu-Javanese history (the 
Tantu Pangélaran). In Cambodia, Tumburu worship was known, 
as we saw, from 802 A.D. at the latest, and the tradition held 
its own in any case up to 1052, the date of the inscription; after 
this we do not hear of the Devarāja again.* The Balinese 
«Sūryastava” proves that also the four goddesses Jaya etc. were 
known in Indonesia”, but no reference to them is found in 
Cambodia, although the sovereignty symbolism provided by 
their presence could have functioned in safeguarding Jayavar- 
man II’s role as a Cakravartin. 


33. See my Tumburu article, pp. 51-56. To the allusions to Tumburu 
in Indonesia should be added : Jūānasiddhānta, first line of ch. 3, p. 74 in 
the edition by Haryati Soebadio, Amsterdam 1971 (Jnānasiddhānta, Secret 
Lore of the Balinese Saiva Priest) : nama San Hyan Omkara : Pranava, 
Visva, Ghosa, Ekāksara, Tumburu—Tryaksaranga. The VST does not offer 
a parallel to the equation of the syllables Tum-bu-ru with the three consti- 
tuents of the Pranava (A-U-Ma). 

34. Kulke, The Devaraja Cult, p. 39. 

35. See my Tumburu article, p. 52. The relevant line is : ksam ksim 
ksem ksum jayādyābhir anugatatanum, tum-bu-ru tryaksarangam. 
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In the light of the preceding considerations and of the VST 
itself which describes i.e. the consecration of a movable image 
of Tumburu (cf. the description of Tumburu in vs, 96f.), the 
conclusion seems to be justified that the Devarāja mentioned in 
the Cambodian epigraphic sources was no other than Siva as 
Tumburu (we are not in a position to decide if he was usually 
mentioned by this name) and that Kulke is entirely right in 
pointing out that the Devaraja was presumably a movable image, 
not a Linga. It remains, however, possible that an immovable 
Linga did play a certain role in the ritualas a fixed repository 
of the god’s mystical essence. Such a liga, if existing, would 
probably have been provided with four faces in accordance 
with the leading symbolism of the tradition. 

Another link with South East Asia is strongly suggested by a 
number of correspondences between the VST and the preserved 
fragments of the Sanskrit literature of Hinduized Indonesia. All 
of these correspondences are small and concern details, but 
this might be due to the incompleteness and one-sidedness of 
the Sanskrit corpus preserved in Bali (mainly hymns and stray 
mantras; no ritual guides). And the small indications listed 
below, when taken together, are by no means negligible. 

a. The most important correspondence is the identity of 
the two stanzas VST 349c-351b with stanzas 18 and 19 of the 
Māyātattva fragment from Bali, edited in *Stuti and Stava” 
(StSt) as No. 450. The two stanzas deal with a meditation on 
Tumburu, accompanied by or in the form of his “mantra of 
one syllable” in different colours in accordance with different 
aims to be realized by the performer; the context is not 
entirely clear in the VST. In the Balinese fragment, the stanzas 
seem to have been taken out of their context and secondarily 
added to a discussion on Visnu’s Maya. This Maya fragment 
itself is very probably also of Indian provenance. The most 
plausible hypothesis is now that it formed part of one of the 
lost texts of the Vamasrotas. 

36. T. Goudriaan and C. Hooykaas, Stuti and Stava (Bauddha, Saiva 
and Vaisnava) of Bolinese Brahman Priests, Amsterdam/London 1971 
(Verhandelingen der Koninklijke Nederlandse Akademie van Wetenschappen, 
Afd. Lett., N. R., Vol. 76). The fragment was discussed in detail in my 


poor Maya Divine and Human, Delhia.o. (Motilal Banarsidass) 1978, pp. 
134-162. 
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b. There are references to Tumburu and the four goddesses 
led by Jaya in Balinese stutis (see above, n. 33). 

c. The reference to a reversed syllable Om from which 
amyta is flowing downwards (VST 73: tata$ cāmrtadhārābhir 
vidyadeham vicintayet] sravantam mürdhni paramam pranavam ca 
adhomukham) has a reflection in StSt 558,1: Omkarah parama- 
Jii@nam amrtadam adhomukham ..., and 2a : amrtam — vargate 
tasmāt sarvātgasandhisu...One could, however, also compare 
Ajitāgama, Kriyāpāda, 20, 66f. for the same image. 

d. A few reminiscences to the VST can perhaps be found 
in StSt No. 588 (*Süryastava", directed to Siva in his identity 
with Sarya), e.g. the syllables ksam, ksim, ksem and ksum (no 
exact correspondence in the VST; but ksam=4tmatattva and 
Tumburu, VST 62; ksim = Gayatri, (VST 133f, while 
ksum = Savitri, VŠT 135); the identity of Tumburu with 
Ākāša (VST, prose at the end; StSt 588, 3b); the phrase 
sarvavarņasvarūpam in connection with Siva/Tumburu com- 
parable to VŠT 95ab catuhpattram tu tatrübjam sarvavarņi- 
takarņikām (Tumburu resides in the karnikā). 

e. In the field of mantravada : the method of enclosing 
bijas expounded in StSt 327 reminds of VST 228, 382 and the 
prose at the end; but such practices are often found elsewhere. 

f. Correspondences in terminology can be found between 
VST 99c, 124d devadeva and the frequent occurrence of this 
word in StSt, e.g. 573,7; VST 183 vyādhighāta- and StSt 450,16 
vyādhisamghāghātāturo; VST 203 māyātattva and StSt 450,1 
māyātattva (but in another context), cf. also VST 60 ātmatatt- 
vam iti khyātam; VST 90b mukhamandale and StSt 450, 20b 
mukhamandale in the same position; the structure of VST 90f. 
and of StSt 450, 20f. is related; inflected forms of sddhakendra- 
ina third pada in VST 48 and StSt 450, 11; VST 370d guhya- 
Saktipradipanam = StSt 327, 1b; sammiirchitam in VST 160d 
and StSt vimūrchitam (repeatedly, e.g. in 573,6; especially in the 
younger products of “Archipelago Sanskrit”); mūrcehitā VST 
210d; VST 74b Suddhasphatikanirmalam and StSt 558,1 
Sankhasphatikavarnam ca in the same context; there is some 
relation between the fourth prose appendix in the VST 
(ksakārah purusah etc.) and the Sprinkling Formula after StSt 
441, especially as concerns the role of the combination ksa-ma 
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(StSt ksma), but the bijas are usually different in the Balinese 
formula and probably corrupt. As a catchword, ksamā occurs 
in StSt 330,3 and in the Sprinkling Formula to StSt 775. Sàvitri 
and Gayatri occur as a pair in VST 108f., 134f. (bijas; atten- 
dants of Tumburu) and in StSt 706,6. The phrase Sivaloke 
mahiyate in VST 18 and StSt 911, 1d is too popular to serve as 
evidence. 

It cannot be claimed that all the above evidence from the 
Balinese corpus points to the VST as its original source. But 
it is at least plausible that both the VST and the involved 
Balinese fragments andhymns stem from the same cultural 
and religious sphere of Šaiva speculation and ritualism. 

8. The Vinasikhatantra : synopsis of contents. The VST is 
divisible into two main parts. The first part which contains st. 
1-118 consists of a succinct description of initiation and of the 
ordinary course of worship of Tumburu, an independent four- 
faced manifestation of Siva (called “god of gods”) and his four 
female companions Jaya, Vijaya, Jayanti and Aparajita (called 
**goddessess" or “sisters”; the word “sister” implies both that 
they are each others sisters and that Tumburu is their 
brother”). The second and larger part comprises the 
stanzas 119-396 and describes special procedures (the 
višesa of the pūjā) including yogic mysticism and magical 
rites. This division is, however, not reflected in the outer 
structure of the text. The VST is not subdivided and runs 
without interruption fromthe beginning to the end. It is framed 
in a monologue of Siva to Devi which is interrupted orly at 
119, 139, 237 and 323 by a question; on the latter occasion the 
interruption leads to a short dialogue between Devi and her 
husband (called Isvara in the text). The division ofthe contents 
found below has been devised by meforthe sake of convenience. 


1-11. General Introduction. 

1-3b. Description of the background. The scene is the 
Kailāsa. Siva is seated in the company of Uma and surrounded 
by Ganas (headed by Mahākāla), Siddhas, sages and other 
supernatural beings. 

3c-7. Devi's question. Devi rises in the midst of this gather- 
ing. She declares to have heard the Sammohana, Nayottara and 
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Sira$cheda Tantras, but these texts—as she appears to say— 
concentrate on the realisation of higher wisdom. She therefore 
requests her husband to disclose the Five Bijas (“kernel formu- 
las”) and their “Supreme Heart” (uttarahrdayam). 

8-11. Introductory words by Isvara. Isvara begins his answer 
by saying that the matter alluded to by Devi has not yet been 
told to anybody, nor to the gods nor even to the sixty-four 
initiates who figure in the Tantras. He will disclose it now in 
the Tantra called Viņāšikha, whichis so called because it deals 
with Tumburu and the four goddesses and has the lute-string as 
base (or : “bearing the vind’; text vinddhdra), by means of the 

__ (meditation) method of the Sikha (see below, vs. 352f). 


12-50. The Yaga (i.e., the Dīksā). 


12-17. Introductory. The Yaga (‘sacrificial ceremony”) will 
be treated first; it causes the goddesses to be bountiful, as the 
text says. The sadhaka who knows the domestic ceremony will 
obtain the best result even without observances and fire sacri- 
fice. One should first initiate pupils (candidates) before dis- 
closing to them the secrets of the school. Then follows what 
might be called the Kālaniyama : for this ceremony different 
suitable dates exist which are favourable for the attainment of 
various specified results (welfare, victory for a king, etc). 

18-25 : Preparatory rituals of the first day. These include : 
the choice of a proper place, purification of the ground, pre- 
liminary purifications of the candidate. The sādhaka (presumably 
the same as the Sisya or candidate for initiation) spends the 
night at the same place and relates his visionary experience to 
his guru. 

26-32b: Construction of a mandala of Tumburu and the 
Four Goddesses. The mandala has a square form and is provi- 
ded with four gates. Within it, a lotus with four petals is 
designed in the colours white (for Jaya, in the East), red (for 
Vijaya, in the S.), yellow (for Ajita, in the W.), and black (for 
Aparājitā, in the N.). The centre, in four colours, belongs to 
Tumburu. The deities are symbolized by their bījas. 

32c-36b. Worship of the Five on their mandala. Some 
elements of worship are enumerated in quick succession. 

36c-38 : A brief allusion to initiatory rites, including the 
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placing of flowers into the candidates’ hands. The latter are (is). 
then introduced into the mandala. This is followed by 

39-43b. A short description of a fire sacrifice. 

43c-50. The central part of the Dīksā. The candidate is con- 
nected with the five elements by means of the bijas of the Five 
Deities and guided to the “supreme way" (para-adhvan). A 
distinction is made between a sakala and a niskala variety. The 
bijas are then solemnly communicated to the initiate (s)and the 
secrets (samayāh) are likewise made known to them after which 
they are officially admitted into the circle of adepts (the anujaa 
is given, vs. 48). The food offered to the gods (naivedya) is con- 
sumed and the ācārya is worshipped and honoured with a gift. 

51-67. Prastāra (visible arrangement of the alphabet), and 
Uddhāra (extraction from this Prastara) of the five main bijas. 

51-57 : Construction of a square prastāra of 49 squares 
(kostha or kosa) divided by means ofstraight lines into 49 
parts over which the syllables of the Sanskrit alphabet are 
distributed according to a particular method. A suitable, lonely 
place is selected and prepared, a square is designed and the 
letters (or better, syllables, due to the nature of the Indian 
system of writing) are arranged on it as follows. The central 
square is occupied by the syllable ksa; in the first enclosure of 
eight squares, reckoned from the inside, the syllables beginning 
with ya are placed in anti-clockwise direction; the corners in the 
second enclosure (if the emendation of astreya to āgneya in 56a 
is correct) is for the four “neuter” vowels, r etc.; the remainder 
of this enclosure is occupied by the other vowels. The third and 
outer enclosure offers room to the consonants except one : the 
ma. It is not quite clear how this syllable is located, but the 
only plausible solution seems to be that it is combined with ksa 
in the central square (54 : Satārdhārdhāsanāsīnam...kasākhyam 
madhyakosthake). This results in the following arrangement : 


cha ca na gha ga kha ka 


ja 1 i a a 1 bha 
jha i la ra ya ah ba 
ña u va ks(m)a ha am pha 
ta ü ša sa sa au pa 
tha r e ai o r na 
da dha ņa ta tha da dha 
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This reconstruction is hypothetical, but at the moment I 
consider it to be the best possible interpretation of the injunc- 
tions given in the VST. It has therefore consistently been relied 
on for an interpretation of the extraction of kernel syllables 
treated next, despite the fact that some of these bijas obtain an 
unexpected form. Perhaps some details of the arrangement have 
been passed in silence by the text, but we are not in a position 
to find them out from the context. 

58-67. Uddhāra **extraction" of bijas out of the Prastāra 
discussed above. The text (58c) speaks of "sixteen bījas”, but 
only eight are given in first instance. It remains a problem 
which sixteen have been meant. Besides the eight given pre 
sently, the text intimates ten more bījas in 123f. The best 
solution seems to be to exclude the last two bijas of the second 
series, Gayatri and Savitri, from the “canonical number”, but 
an argument against this can be found in the frequency of at 
least the Savitri in the ritual. 

The extracted bijas in this passage are : 


a. The “Three Tattvas", viz. the Atmatattva iksmām 
the Vidyātattva : ksmūm 
the Sivatattva : ksmaum. 


It is possible that the ma should not be combined with the 
ksa, so that the result would become ksam etc. For the Atma- 
tattva we obtain a different result if 59cd kosthakā dasabijena 
samyuktah paficavimsakam, a most unsatisfactory reading (why 
is kosthaka- in the plural ? what is the syntactical relation ?), is 
left as it stands in the MSS. The corruption would have been 
caused inthe first place by a mistaken reading kosthakā- 
instead of kosthaikā-, after which a secondary change from 
samyuktam to samyuktāļ would have been created. The bija of 
the Atmatattva thus obtained would be ksām (or ksmām); its 
long vowel would be in accordance with the long vowels of the 
other two Tattvas. But the argument is not decisive. For the 
Vidyātattva, the text in 60b suggests ūm, but the parallelism 
with the other two Tattvas requires ks as the first consonant. 


b. The five bijas of the Five Deities. 
The first (Tumburu) : ksam (or : ksmam). 
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The second (Jayā) : jam. 
The third (Vijaya) : bham. 
The fourth (Ajita) : sam ?. 
The fifth (Aparajita) : ham. 


The bīja of Ajitā is only alluded to by the words binduyonih 
caturthakam in 63d. I surmise that the bīja is sam on the base 
of the evidence of the Šāradātilaka, where the bija of Ajità 
is smryüm, while the first consonants of the other bijas 
ofthe Four Goddesses given there are in accordance with 
those of the VST. If this is correct, the word binduyoni in 63d 
would have to mean “thirty-one” (the position of sa in the 
Prastāra). These five bījas are called the Supreme (kūtastha) in 
vs. 66. 

67c-118. Yajana, i.e. Pūjā. The communication of the bījas 
is interrupted by a succinct description of the ceremony of 
worship of the Five Deities who are identical with their 
bijas. 

68-93. Enumeration of the traditional elements of the pre- 
paratory meditation and nydsa (assignment of syllables loaded 
with divine power to the body). 


a. Consecration of the hands (68). 


b. digbandha, protection of the regions (68f.). 


c. ātmašuddhi (purification of the “inner being" of the 
performer of the ritual) involving pranayama, regulation of the 
breath, during which one meditates on the burning of the sinful 
body and its being revived by water-of-life. A bija which is 
thought to realize the involutionary process is given in 74f., 
according to the text it should be ksmrom or ksrom, but it 
might be identical with Samharastra mentioned in 78 which is 
explained in Appendix A to the text as ksram. 


d. Before the new body is effectuated by a system of 
nyāsa (called also ālabhana “touch”), there are purifications of 
the site (77cd digbandhabhūmim samsodhya, cakrasuddhyartham 
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eva ca), eradication of supernatural hindrances (vighnoccātana, 
78b), and purification of the hands (78cd; perhaps the same 
ritual as announced sub a). 


e. Nyasa (79-93) of the mentioned bijas : 1. on the hands, 
of the Five Bijas and the Three Tattvas; 2. (83c-89) on the 
hands, of the five Uttarabijas (see below, vs. 123f.) and the 
Astra, Maya and Aūkuša (vs. 129f); this involves an exposition 
of two Mudrās, gestures: the Nirodhani “Stabilizer” (symboliz- 
ing the AnkuSa) and the Yoni “Womb”; 3. On the body, of the 
Five Bijas. The touched parts are: crown of the head, face, 
belly (?, “above the hips”, 90c), between knees and hips, bet- 
ween feet and knees. The results of the Nyasa are proclaimed 
in 91c-93. 

94-118. The worship of the Five Deities is treated very 
succinctly. The main attention is here devoted to a description 
of the Five Deities within a mandala. This mandala has the 
form of a lotus with four petals in the main directions of the 
sky. Tumburu resides in the centre (karņikā), surrounded by 
the others in the following way : 


Aparājitā 
black 
Jayantī Tumburu Jayā 
yellow white 
Vijayā 
red 


Although the deities are described in dhyānašlokas which 
allow of a practice of mental worship, the prescriptions for the 
mandala are concrete enough : ona pure spot smeared with 
cowdung, a hasta in length and width, this mandala should be 
drawn. The text does not make clear if the deities are present 
in the form of small images or if they should be conduced to 
their place by a mental act. Both procedures were perhaps 
allowed. 

Tumburu is described in vs. 96f. with four faces, eight arms, 
four bodies, three eyes, bearing a crown adorned by the 
crescent, Siva's emblem, and bearing the (tri)šūla, gadā, pasa 
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and artkuša. No more attributes are mentioned, although only 
four of the eight hands are occupied by attributes. Tumburu is 
provided with royal apparel; he is called “god of gods” (99). 
Jaya (100f.) has a colour like the fruit of the ksiroda (?, white), 
her sacred cord is a vyāghra (2, “tiger”; should we read vyāla = 
naga “‘snake”?), her mount is a corpse (preta); she has four faces 
and bears the gada and the khefaka. Vijaya, described in 
102-104b, has the colour of the dadimi flower (red) and is pro- 
vided with a bow and arrows; she is fear-inspiring and con- 
sumes fish, meat and wine; her mount is an owl, an inauspici- 
ous animal. Jayanti (104-106) has the yellow colour of pure 
gold while her necklace and garment are also yellow; she bears 
a bell and khațvāħga club; her mount is a horse. The colour of 
Aparājitā is black like collyrium and she wears a black garment; 
she stands on a divine chariot and bears, like Jaya, the gadà 
and khetaka; she emits a terrible roar (106c-108b). The secon- 
dary figures Gayatri, Savitri, Ankuga and Astra are described 
in 109f., the latter two in a Sragdharà stanza (110). The Ankusa 
*elephant hook" stands in frontof the deities with frowned 
eyebrows; the Astra behind these with fear-inspiring counten- 
ance, his fangs smeared with human blood and fat. 

The püjà ceremony is only vaguely alluded to in 111-118; 
the emphasis is on the offered materials and the requisites. 
The worship can be effected in the mind; the kula (**family" of 
the Five Deities) can be made in image form out of tortoise 
shell, gold, silver or copper. The mandala can be laid out with 
perfumes, ashes, siddhārtha or flowers, or be imagined in the 
heart. If worshipped in this way duringa time of crisis, the 
deities will protect the sādhaka as if he were a son to them 
(118). 

119-136b. The special rules; other bijas. 

A question of Devi after the special rules (visesa) of the 
worship serves as an introduction to some descriptions of pra- 
ctical applications of the worship of the Five Deities and their 
Bījas. These are preceded by the extraction of a number of 
other Bijas, in the first place the Uttarahrdayas “Esoteric Heart 
Formulas” of the Five (123-128). These are given again in 
code; according to the prastāra system accepted above, they 
are: 
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Tumburu : slam (32 sa--19 — la--34 =i) 


Jayà : yam (17=ya+1ll=ā) 
Vijayā : yam (17=ya) 
Ajitā : mām (25=ma+11=4), or ksmam 


Aparājitā : ksmām ? (25=ma+Sambhu=ksa+11=4). 


The numbering is in each horizontal line from right to left. 
A weak point in this interpretation is that the “twenty-fifth” is 
here assumed to be the ma, while it could as well be the ksa or 
ksma; but the number might refer to the place of the ma as 
twenty-fifth consonant in the Sanskrit alphabet. It is also not 
certain if Sambhu really refers here to the ksa. 

After these follow (in 129-136b) the Bijas of the attendants : 


Astra : ksmah or mah (25=ksa or ksma or ma+16=ah) 


Maya : ih (205 14-16 — (a)4) 

Anku$a : krom (1=ka+18=ra+38=0) 

Gayatri : ksaim (the paramāksara in 254-39 — aim) 
Savitri : ksiim (254-34 = ü). 


I repeat that these interpretations are hypothetical and not 
entirely satisfactory. A strong point is that the syllable krom is 
known also elsewhere as a symbol for the Ańñkuśa. 


136c-150. The practice; doctrine of nādis and cakras. 


136c-139, By way of transition to the next passage, Īsvara 
announces a description of the practice (prayoga) of the bījas 
just communicated; this comes in 151f. Without knowledge 
of the prayoga and the “course” (gati), the mantras are useless, 
Devi now asks for an explanation of these terms. 

140-150. Short exposition of the gati, i.e. the yogic doctrine 
of nādīs and cakras. Between the genitals and the navel, “he 
(the deity 2) has the form of the kandamüla" ; the latter corres- 
ponds with what is usually called the mūlādhāra cakra, the 
lowest in the yogic series of internal power centres. According 
to the VST, this kandamüla is the base for the 72.000 nāģīs, 
arteries or ducts. The power centre (granthi **knot”) which lies 
in the region of the navel contains a lotus in the midst of which 
the person who is the object of the meditation (in a magical 
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rite) should be imagined as present. The deity is again 
located within a subtle particle (kala) striving upwards within 
a hollow tube in the pericarp of the lotus. He is shaped 
like the $ikhā (upper part of the flame) as a lamp, equal to 
pure crystal yet fiery and pervaded by the elements water and 
wind, as minute as a hundredth part of the tip of a strand of 
hair; he rides on the wind and cannot be expressed by words; 
he moves within the body (143f.). He rises through the yogic 
ducts ida. pingalà or susumņā. The ida is present in the left part 
of the body, the pingalā in the right, and the susumņā which 
creates and destroys, as the text says, is in the middle. Raising 
the god through the idà is applicable for acts of protection, 
acquisition and attraction (147a, 149c), through the pingalà, 
for acts of evil consequence; the susumņā affords final release. 
Within the piügalà, the god is red, within the ida (amrtā, 149a) 
he is white as snow. The results are obtainable by a mere 
recitation of the bijas. 

151-224. Applications ofthe Five Bijas and the yogic medit- 
ation. This long passage consists of a series of magical practices 
and the announcement of their results. It is clear that this 
subject evoked the author's special interest. Allthese rites can 
be executed by the sādhaka (also called manirin **possessor of 
mantras"). 

1. Attraction : take the pāmšulikā (? some of the ashes ?) of 
a grown-up woman who died childless and write (a victim's) 
name (or the first syllable of his/her name) within the bijas of 
the Four Goddesses; draw a female figure by means of gorocanā 
and trample upon it with the left foot (for a man, with the 
right foot); one will be able to attract a woman or a man from 
as far as twelve miles (151-154). 

2. A sorcery rite during which one performs, naked and 
with dishevelled hair, a nocturnal sacrifice with bones on a 
Smasana. One is able to destory any victim, even if he were 
Indra, within a week, if meditated upon as being pierced by the 
trident and struck by the danda. The sādhaka should be in a 
mental state of intense anger (155-158). 

3. A rite of subjugation with a sacrifice of kusumbha flowers, 
meditation on the victim as being of a red colour and struck 
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on the head by the aūkuša and bound by the noose of māyā 
(159-161). 

4. A rite of utkarsana (?) with a sacrifice of human flesh 
(162). 

5. Subjugation by a mental procedure of entering another's 
body by the yogic arteries (163f.). 

6. Eradication or expulsion of inimical armies or rulers bya 
sacrifice of suitable objects such as dry nimba leaves, tips of 
banners (suggestive of irresistible wind), crows’ feathers etc. The 
sacrificial fire is taken from a candala's (household or pyre) 
(165-167). 

7. Subjugation by a meditation of the moon in one's left 
hand, together with the Five Bijas (drawn in the palm of the 
hand or silently muttered ?) (168f.). 

8. The same, with the sun in one's right hand, leads to 
mutual dissension of friends (170). 

9. Another rite of dissension effectuated by a sacrifice of 
all kinds of ominous objects and a touching of the victim 
(s) with the ashes. The Five Bijas are recited backwards 
(171-173). 

10. Subjugation, even of conceited kings, by a meditation on 
both the performer and the victim within a lotus, bound by the 
thread of maya, etc. (174-177). 

11. Burial within a victim's house of a patch of cloth from 
the belongings of an expired brahmana woman, with the Five 
Bijas written (on it) with ashes taken from a cremation ground 
on the fourteenth night of the dark half of the month. The 
victim soon dies. even if he might be proficient in the vidyāvrata 
(178-180). 

12. Pacification by means of the same Bijas surrounding the 
name of a client (sadhya) written with gorocanā (181f.). 

13. A variant of the preceding by which a patient is resto- 
red to health (183f.). Other applications are : a supply becomes 
inexhaustible; one becomes popular, healthy and immune from 
danger (185f). 

14. A sacrifice of the sriphala or the lotus for welfare; differ- 
ential results for high numbers of offerings (187-190b). 


15. Obtainment of supernatural powers with the help of a 
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ghost (preta) evoked by a certain sacrifice offered into the 
mouth of a corpse (190c-193). 

16. Attraction of a woman by means of a finger-ring of a 
deceased woman of haughty manners (?, 194-197b; one would 
expect : “taming” by attraction of a haughty woman; in 197ab 
we find the addition: “this is also possible for a haughty man”). 

17. Dissension created by sacrifice of objects of evil omen 
(197c-199b). 

Now follows (199c-201b) a short digression on the impor- 
tance of choosing the right time for one’s rituals. 

18. Worship of the Five Deities mentally located in the 
sādhya's heart-lotus; by the lotus-stalk of maya, the victim is 
drawn towards the performer who recites the Five Bijas together 
with the first syllable of the sadhya’s name. The victim is 
magically attracted and made the performer’s servant(201c-206). 

19. A rite of release in case of bondage or banishment (?, 
ruddhe, cf. the meaning of aparuddha-) (207-216). The victim is 
completely brought to submission by the Five Deities and their 
Bijas; the rite may result in his death. 

20. Meditation of the red god within the Susumņā is suit- 
able for realising vidvesana and uccātana (216c-217). 

21. Worship of the Five Deities on a lotus drawn within the 
vargātīta (? the syllable ma, or ksa ?) with certain substances. 
The result is that they grant all the performer’s wishes 
(218-224b). 

224c-232. Japavidhi (method of recitation). This subject 
occupies, strictly speaking, the remainder of the text (224-396). 
The present passage contains some general rules. The performer 
should concentrate himself, bear the rosary in his left hand etc. 
For subjugation, the sàádhya's name should be enclosed (vidar- 
bhita, 225d) by the Five Bijas; for liquidation, the Five Bījas 
should be recited backwards, while the victim’s name should 
come first. During liquidation the formula is rounded off by 
hiith phat, during a rite of dissension by phat only; during sub- 
jugation and attraction by om (?), svaha or namas; the latter 
word is applied during recitation, the former (svākā) during a 
fire sacrifice. The different acts are furthered by the sacrifice of 
certain suitable objects such as garlic smeared with one's own 
blood for liquidation (231f ). 
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233-263. Kālatattva, the esoteric teaching of time. This 
subject is presented as a necessary concomitant to recitation. 

233-236. Introductory discourse on the importance of the 
subject. One who knows of Time knows of the Eternal Siva, 
and knowledge of this Sadāšiva leads to siddhi. No success is 
possible without knowledge of the Kalatattva, besides of the 
kriya (practice). 

237-239. A question of Devi after the nature of this Time 
urges the Lord to an explanation. In the microcosmic sphere, 
Time is divisible into 21,600 particles (the traditional number 
of respirations during one day) which regulate the course of 
the deity upward to and downward from the dvādašāngula 
(mystic centre above the head), in a 24-fold rhythm (samkrānti). 

240-250b. Explanation of the Hamsa, the internal Siva who 
resides in the respiratory function. The deity is the Purusa or 
Ādheya (“Superstructure”) founded upon the Adhara (“Sub- 
strate") or Pura (“Fortress”) which consists of the well-known 
twenty-five categories (enumerated in the text). This is the body 
of six “Sheaths” kaušika, read as kausika), ten breaths and three 
strands (guna), pervaded by mystic ducts (nadi), inhabited by all 
deities. It revolves like a wheel under the God's supervision 
(248ab), like the heavenly vault with the stars under supervision 
of the Immovable Star (Dhruva, the Pole Star) The same is 
true for the mantric body of the deity which consists of the 
Bijas. 

250c-259b. Description of the Sakti in the body and the 
course (gati) of the God who is characterized by a fiery šikhā 
(winding top-knot) called “Flashing” (jyotīrūpā), equal to a 
lotus stalk, at the upper end of which Siva resides; he is the 
source and final abode of the whole of material and phonic 
creation. He is twofold : fiery during the “period of progres- 
sion” (ayana) when he resides in the Pingala; like amrta during 
the “period of retrogression” (visuva) when his abode is the 
Ida; the way through the Susumņā leads to final release. This 
information almost doubles that given in vs. 145f. above. 
System of the gati: 

Amrta — ayana — ida — šucikarmāņi (pure acts) 

Āgneya — visuva — pingala— raudrakarmāņi (evil acts) 

susumņā— moksamārga (way to release) 
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259c-263. A digression on the nadis which almost amounts- 
to a summary of the preceding informaton. 

264-300. Practical application of the secret knowledge : 
magic rites. 

264-266b. Enumeration of the acts which are realizable 
Santi, pusti, vidvesa, uccāta, vašya, ākarsaņa; they should be 
executed on a time which is suitable for them. 

266c-292. Rites of subjugation, partly amounting to love 
magic and recipes (yoga, 291c) for aphrodisiacs etc. 

1. Sacrifice of one’s own blood mixed with yellow orpiment 
and other substances (266c- 268b). 

2. Construction of a small image of salt and sacrifice of the 
same in 800 small portions from head to feet (268c-269). 

3 Piercing another image (of saiktha) with thorns of a 
madana in the feet, the secret part and the forehead, then 
burying it with its face downwards; sacrifice of (an image’s) 
genitals into a fire kindled above it (270-274b). 

4. Another rite of piercing for subjugation (274c-276). 

5. “Pegging” (kilanam) with a peg made of a human bone; 
the victim becomes impotent (277f.). 

6. Preparation of an afijana; the performer becomes equal 
to the god of love (279-281). 

7. Preparation of an unguent for increase of sexual potency 
(282-283b). 

8. Another recipe for subjugation; preparations on a 
cremation ground (283c-286b). 

9.'An earthen bull is made and worshipped with red 
flowers; subjugation is realized by writing the victim’s name 
with one’s own blood within the bull’s body (?, 286c-289b). 

10. A rite with an earthen ram leads to the fulfilment of all 
the sádhaka's desires (289c-291). 

292-300. Rites of evil consequence by sacrifice (yaga; of 
the victim's name ?) within letters (varņānām udare, 292a). 
Perhaps both name and letters are written on a patch of cloth, 
bark or leaf and afterwards sacrificed into the fire, but no 
details are given in the text. 

a. For liquidation : within a ma. (The name and the syllable 
are) written with yellow orpiment. 
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b. For silencing opponents : within a sa (293). 

c. For attraction : within an 2 (294f.). — — 

d. For wealth : within an e (296ab). 

e. For subjugation : within a va (296cd). 

f. For various respectable objectives including final release : 
within the hamsa (297). 

g. For destruction of enemies: within a bha (298). 

h. For liguidation:within (text: “at the end of”) the word 
phat. 

i. For dissension: within the ja. 

j. For eradication of the enemy's family: at the end of him 
phat. 

k. For “small” objectives (teasing or harming the enemy): 
within a ya. 


301-322. More particulars on Nyasa and the Bījas. 


301-306. Nyasa on the body of the Tattvas, etc. Résumé and 
advice to perform Nyasa and ritual acts in the method as out- 
lined before in the text and as revealed in the Nayottara and 
other Tantras. This will lead to fulfilment of the performer's 
desires by the Four Goddesses and their Brother. 

307-317. On the Five Bijas, especially the “Hearts” (see vs. 
123f.) They should be kept secret; this is the way to obtain 
siddhi even for the greatest of sinners. Higher than the varganta 
nirguna (the ksa?) is the “Heart” of the Five Deities, and still 
more supreme is the bīja of one syllable (?,310, unclear) in 
which the Five are present in their supreme form. This latter 
mantra is extolled as a secret wishing-gem which leads to all 
kinds of siddhi; it has been revealed before by Sukra who 
churned it from the Sarvatobhadra and the Mahāsammohana 
like ghee from curds (317). 

318-322. A passage whichin a first redaction of the text 
probably served as an epilogue. The tantra should only be com- 
municated to a worthy pupil who has been initiated. Unorthodox 
people and revilers of the Veda who obtained their mantras 
without a guru, people who did not keep true to their vows 
(samaya) and spoilers of the Tantra etc. are excluded. This is 
the essence of the Tantra which is based upon the Mahanaya; 
the command of the Supreme Siva. 
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323-363b: The doctrine of the Ekāksara. The remaining part 
of the text may have been added afterwards. Of the Ekaksara 
(mantra of one syllable; what is the difference with the one- 
syllable bijas communicated before?), no mention has been made 
above. It is presented as an additional method destined for 
people who are unable to understand the Tantric secrect doctrine. 

323-331. Devi questions the Lord about the Ekaksara, the 
bija of one syllable. She has heard the secret nature of the 
Vina the Vīņāšikha Tantra, but the Ekaksara which is its 
essence was not disclosed to her. The Lord is requested 
to communicate it now. It might be of use especially 
for those who are unable to understand the Tantra. Ivara at 
first shows himself annoyed by this new request after his clear 
expositions in the preceding part, but he is unable to withstand 
Devī's pleading: “I shall ask nothing else, but this is im- 
portant...”. 

332-339b. Exposition of the Ekāksara in code by Isvara. 
The mantra is first praised as a unigue and easy method for 
siddhi, realisable without auxiliary rites. The code is unclear to 
me: the “body” is the Tattvarāja (explained as the twenty- 
fourth of the Prastàra, i. e. the ha), combined with jātavedas, ie. 
the ra; the god is standing upon the sikha (part of the nasal 
resonance?) and the goddess of the Bindu is Jayà (presumably — 
her Uttarahrdaya which is yam). This would amount to hryaih. 
Above it, there is said to bea saukara (?, 336b). Unclear is also 
336cd tantudevam vijaniyan makāram bindudevatām, as well as 
the first half of 337 which seems to point to a fivefold appli- 
cation (by means of the five long vowels?). The problem is 
aggravated by a new description in 338f. of the Tattvarāja as 
combined with the nineteenth (?, this would be the /a, which 
is impossible; does ūnavimšati refer here to the “eighteenth”, 
the ra?) and the “twentieth vowel", which would be thei 
apcording to the Prastāra. This would result into Arī. 

339c-341b. An application of the Ekaksara. If combined 

with Visņu (the u ?) and recited for 300.000 times, it will result 
in supernatural attraction even of trees, let alone of human 
beings. 

341c-344. The "six limbs" (sadaūga, 344d) of the Ekaksara. 

a. The “heart” is formed by a combination of the “eleventh” 
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(the ā) with the Tattvarāja and closed with the bindu. 

b. The “head” is (constituted with) the “twenty-seventh” 
(the u). 

c. The “top-knot” with “the “thirtieth” (the au). 

d. The “harness” with the **thirty-ninth” (the ai). 

e. The “missile” with the “sixteenth vowel" (the ah). 

f. The “eye” with the "twentieth" (the 7). 

345-349b. A completely unclear and corrupt passage, pre- 
sumably on another variety of the Ekaksara. 

349c-351. Results of meditation (presumably on the Ekaksara 
and/or its deity) upon different colours: the red of vermillion 
for attraction and subjugation; black for liquidation; vamarüpa 
(?the Balinese version does better with syamarüpa, “dark green") 
for dissension; grey for eradication; white for acquisition; the 
colour of a peacock's throat for immobilization; all colours 
together for the realization of all desires. This passage, except 
351cd, has been preserved in a Balinese version. 

352-357c. Meditation on a flame of unequalled brilliance 
within the hollow space above thē- heart-lotus, crowned by a 
Sikhā, pure like crystal; it is supreme, indivisible, and wor- 
shipped by yogins; shaped like a woollen thread (355a), it strives 
upwards; within it is the goddess (or god? the gender is hope- 
lessly confused in these lines) in supremely subtle form. 

357d-363b. The result of obtaining this essence of the Vīņā- 
$ikhà and its bija will consist in mastery over others in speech 
and the ability to act according to one's wishes. It should be 
meditated on, applied in ritual and carefully guarded. Its 
possessor may reach communion with Siva. 

363c-396. Additional directions for handling mantras and 
for homa. 

363c-375. Mantrasamskāra “consecration of mantras”. The 
consecrations include amalīkaraņam “rendering spotless”, 
üpyüyanam "feeding", paramikaranam “rendering supreme", 
bodhanam “awakening”, dahanam “burning”, dipanam “‘illumi- 
nation". These performances are realized by certain varieties of 
meditation concerning the mantra in question. 

376-392. Japavidhi “directions for recitation” of mantras and 
combinations of bijas; description of results. The performer 
should concentrate on the internal deity and its mantra without 


46 The Vina$ikhatantra 


allowing his mind to be distracted or obscured. There are varieties 
ofjapa(381f.): that “of wind”, “of fire”, “of Indra", “of Varuna”; 
their nature is not explained. The mantra should be preceded 
and closed by standardized syllables or words for different results 
in the following manner (differently in Appendix A): 
Preceded by Closed by Result 
om. namas wealth, enjoyment 
hum namas eradication of evildoers 
of svaha wealth; applicable in sacrifice 
om rah? om? awakening of sleeping mantra 
om ram? phat (in the middle) realization of objectives 
hüih hath hath hith awakening of mantra 
hih rain phat (in beginning and 
middle) coercion of mantra 
o of namas complete siddhi 


393-395b. Matérials fit for fire sacrifice (homa): fruits, seeds, 
ghee, sesamum etc. The sound vasat should be recited. Use of 
bīja and mudrā is indispensable for all mantras. 

395c-396. Final proclamation of effectiveness of meditation 
on and worship of the (subject of) the Tantra. 

9. After the preceding analysis of the contents of the VST, 


it has become possible to assess the position of the text as a 
source on Tumburu worship among the other sources discussed 
above in Section 6; and further, to discuss the question as to 
how its Saiva ideology is related to that of other Saiva 
Agamas or Tantras. In this study, we shall confine ourselves 
mainly to the first subject. The VST contains a fair amount of 
information which partly confirms and completes, partly con- 
tradicts the statements found in other texts. Unfortunately the 
new data are still incomplete because of the secondary and often 
casual character of the VST pointed out above. 

The data which we now possess on Tumburu and the 
surrounding deities can best be presented in the form of tables, 
divided into three main subjects: A. Tumburu, B. The attendant 
deities, C. Bijas or mantras. In the tables, some items are repre- 
sented which were not included above in the short survey of 
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S SR SA 
37. The following abbreviations were used : 
AgPur—Agni Purana "TSS—Tantrasārasamgraha 
MMK—Maūijušrīmūlakalpa TSSC—Commentary to the same 
NT—Netra Tantra VDhPur—Visņudharmottara Purana 
Satk—Satkarmadīpikā VST—Viņāšikha Tantra 
SarTil—Saradatilaka JSP—Iéanasivagurudevapaddhati 


ST—the same 
For the editions, see notes 15-22 above; for the ISP, n. 39. 
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Some additional remarks to the tables are necessary. 

Sub A: 

1. The VŠT does not mention the abhaya or “Security” hand- 
pose, but the varada and abhaya usually go together in 
iconography. 

2. Padmasana in the VST refers to Tumburu’s posture. 

3. The VDhPur and the AgPur intimate that Tumburu is 
seated upon a bull. 

4. The references to “apparel” are summaries for various 
kinds of adornment. 

5. The SarTil refers not to ankusa, but to srņi which — ankusa. 

6. The NT (11,3) adds that Tumburu’s (five) faces are made 
“in the form of Sadasiva” (sādāšivena vapusā). 

7. The NT is the only source which (in 11,25f.) refers to Tum- 
buru’s pitha (pedestal for image or linga). Its first element 
(from below) is, as usual, the Supporting Power (ādhārašakti), 
above which come the earth, milky ocean and ship as in 
the table. The commentator Ksemarāja adds that the 
ksīrārņava (milky ocean; how to be imagined 7) stands for 
the element Water (āpas), and the Ship for Fire (tejas) as 
well as for Wind (vāyu). Above these, the kanda is located 
(Ksemaraja :=Suddhavidya; the same explanation is offered 
by him for the lotus seat, as appears from the table). 

8. The figure described casually in NT 13, 29f. is styled 
there a sadāšivarūpa, but its attributes resemble those of 
Tumburu. 

9. TSS 23, 50 gives pāša instead of Sila as an attribute of 
Tumburu in a variant reading. 

10. TSSC on TSS 23, 21f. mentions an alternative form of 
“Maharudra” characterized by the attributes Sara, Sila, 
agni, naga, tanka, karavāla, kapala and kārmuka (the same 
passage is found in ISP II, 31,94f). This bears little resem- 
blance to the form of Tumburu found in other sources, 

11. Some sources add a note on the mandala of Tumburu. The 
VST : in the form of a lotus with four petals. NT, ch. 11: 
a lotus with eight petals. Satk. : Tumburu should be medi- 
tated upon with the moon’s orb. MMK: Tumburu resides 
in a mandala of five colours, 
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Sub B : The four Goddesses. 
1. The symbolism of the four goddesses (Jayā=the Earth etc.) 
is in the VST found only in Appendix C. 

. The VST gives for Jayanti also the name Ajitā. The latter 
name is absent only in the VDhPur. 

. The preta “ghost” on whom Jaya rides according to the 
VŠT and the NT can be equated to the purusa “man” men- 
tioned in the VDhPur. 

. The functioning as “lovers” is suggested by SarTil 19, 102 
madamanmathapiditàh. In this function they have of course 
the position of *goddesses" as in the NT. Only the NT is 
silent on a special function of the goddesses. 

. The position of Vijayà etc. in the compass are not explicitly 
mentioned in the ŠārTil (19, 102) : Isüdikonesv abhyarcet. 

. The NT 11, 32 gives an alternative ordering for the god- 
desses in the cadre of a šānti rite : in a row to the right and 
the left sides of Tumburu, a system followed also in the 
VDhPur. 

. The number of the goddesses’ hands is sometimes given in 
the sources; this can be deduced from the number of attri- 
butes in the table. 

„The MMK adds mudrās (symbolic forms) for Tumburu and 
the goddesses: round for Tumburu, the form of a crescent 
for Jaya, a triangle for Vijaya, a bandha (?) for Ajitā and a 
vajra for Aparajita. 

. The TSSC on TSS 23, 23 refers to the Limbs (aitgāni) to the 
Cintamanimantra, to be put on the petals of the lotus- 
mandala. Its author quotes (without mentioning a source) a 
sloka which mentions Jaya, Vijaya, Ajitā and Aparajita and 
the Dūtīs (see the next table). The šloka in question also 
occurs in ISP II, 31,98. 

. The SarTil and the TSSC add a few characteristics of the 
goddesses: they are clothed and adorned in red, they chew 
tāmbūla and are overwhelmed by love (TSSC : madana- 
madahrtah). 


Sub B: The other attendants. 
1. The term “fearsome” applied in the table to Astra for the 
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VST, isa summary of the description contained in the 
Sragdhara stanza VST 110. 

2. For the Dütis, the NT 11, 19 adds attributes (munda and 
kartari) for all of them. Their form is the same as that of 
the goddesses, but they have only one face and two hands. 

3. The NT (11, 20) also gives seats or mounts for the Dūtīs : 
a fish for Jambhani, a tortoise for Mohani, a makara for 
Subhaga and a bheka for Durbhaga. 

4. The names of the Kimkaras (Servants) mentioned in the NT 
resemble those enumerated in the same text (10, 37) for 
Bhairava : Krodhana, Vrntaka, Karsana and Gajanana. 

5. The position of the attendants Gayatri etc. in the NT can 
only refer to a mandala. 

6. The NT adds for the Aūkuša that it bears the attributes 
pasa, ankusa, kapala and khatvanga. For the Maya it adds 
(11, 23f.) an unciear characterization of the hand-poses 
which suggests her covering or enveloping activity : maya 
krsnà caturbhujā || mahāpatāvagūhinyā samputakarayugmatah. 
See Ksemaraja’s commentary. 

7. The TSSC on TSS 23, 23 also gives a stanza enumerating 
the Diitis; it contains the corruption from Durbhaga to 
Durga. The sequence of “Durga” and Subhaga is asin the 
ŠārTil. 

8. The form Mohani (NT, ISP) should be preferred to Mohini 
(ŠārTil, TSS). 


Sub C : Bījas and Mantras. 

1. For Tumburu, the TSSC on TSS 23, 21f. adds the Six 
Limbs : they are constituted by variations of ksmryaum by 
means of the long vowels (the Heart : ksmryam, etc.). 

2. The TSSC to TSS 23, 38-42 contains corrupt versions of the 
Bijas of the goddesses. 


Some conclusions to be drawn from the preceding information. 


1, Almost all sources consider Tumburu to have four faces 
(table A). Only the NT mentions a form with five faces and 
gives a deviating series of attributes. This may point to a 
contamination with the five-headed Sadāšiva who may be 
considered one of Tumburu’s chief rivals within the Tantric 
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pantheon. Curiously enough, the same text in ch. 13 pre- 
sents a figure which resembles Tumburu as a “form of 
Sadāšiva”. 


„The number of arms varies; only the VST describes an 


eight-armed form. 


. As to the attributes, the sua is most frequent (six times). 


The pasa and ankuša, two magic devices (the “noose” for 
binding or subjugating, the “elephant hook” for attracting 
a person) which often complement each other, are also popu- 
lar (4x; pasa once as a variant of Sila), The series of attri- 
butes given in the VST finds its closest parallel in the 
SarTil and the TSS (khafvanga might be equivalent to gadā). 
The Kapala also occurs four times, but its presence in the 
SarTil (as an isolated fifth attribute) and in the TSS (the 
passage is absent from the ISP) is suspect. In the TSS, the 
parallelism with the SarTil requires the admission of both 
Sila and pasa, and this should lead to the deletion of kapala 
as fifth in the series. The Kapala, which does not occur 
among the attriutes of Tumburu in the VST, was perhaps 
introduced by the VDhPur or its source. 


. The vind, often associated with Tumburu, is almost every- 


where absent from the list of attributes. It is only found in 
the AgPur, but the *Tumburu” described there is probably, 
as we saw, a contamination with Virabhadra. Although the 
VŠT presupposes a Vina symbolism as testified by its title 
and the explanation thereof, there is scarcely a. reference to 
this musical instrument in the text; only the “string of the 
vind (?, vinddhara, vs. 11) plays a role as an object of com- 
parison. The VST also in this respect provides no link 
between the two traditions which were current about Tum- 
buru : the “right” one of Tumburu as a Gandharva musician 
who attendsto the orthodox gods, and the “left” one (to 
which the VST definitely belongs) of Tumburu asa form of 
Siva worshipped in his own right. 


. The descriptions of the SarTil and the TSS(C) are closely 


related. The TSS (C), a fifteenth-century source, is paral- 
lelled by the Mantrapāda (ch. 31, 9lf.) of the Īšānašiva- 
gurudevapaddhati which is probably older (if it forms a 
genuine part of the original compilation by Isanasiva, 
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it may belong to the eleventh century A.D.).% But we must 
concludethat the presentation in the TSS(C) cannot go 
back to the ISP for two main reasons: a. The TSS (C) con- 
tains important additional matter not found in the ISP 
(bījas, nyāsa and worship of the Tumburu group in 23, 38f.); 
b. in a few cases of common text-material, the TSS and its 
*commentary" seem to offer a better reading (TSS 23, 21 
brahmamajjavisagnitvak- versus ISP 31, 91 sarvatah savisagnit- 
vak which makes no sense in the context of bija extraction; 
TSSC on TSS 23, 21-29 Sivah sadāruņāmbhoje against ISP 
31, 94 sivásane 'ruņāmbhoje). 

6. There are serious lacunae in the VST’s description of Tum- 
buru (no colour; no mount). This strengthens our impres- 
sion of the secondary and somewhat superficial character of 
the VST. 

7. In the descriptions of Tumburu, there are reminiscences of a 
folk deity of the little tradition : a flat nose (SàrTil, TSS); a 
protruding belly (MMK). But these may be conventional 
Yaksa-like features, and there seem to be no traces of this 
in the VST, although this text’s predilection for magic may 
be significant. 

8. Symbolic or esoteric interpretation of the figures of Tumburu 
and his four female companions is not prominent in the 
texts. The pattern very clearly symbolizes sovereignty (names 
of the four goddesses; kingly character of Tumburu) but 
this is not insisted upon in the VŠT. The obvious specula- 
tive equation of the five deities with the five elements earth 
etc, is not found in the VST itself but only stated as a memo- 
rizing remark in one of its appendices. The doctrine was 
probably supposed to be already familiar to the adept 
hearer of the text (esoteric oral tradition, or described ina 
lost source ?) The occurrence of the symbolism of the 
elements in the MMK nevertheless forms a remarkable 
parallel between that Buddhist text and the vsT. 


39. Īsānašivagurudevapaddhati, vol. II, Mantrapada, ed. T. Ganapati 
Sastri, Trivandrum 1921 (Triv. Skt. Series, Vol. 72). The relation between 
the ISP and the TSS was discussed in my article Khadga-Rávana and His 
Worship in Balinese and Indian Tantric Sources, in : WZKSA, 21, 1977, 
pp. 143-169, on p. 149 ; 158f. 
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9. The names Jayanti and Ajita for the third of the four god- 

desses are both found in the VST and may therefore have 
| existed side by side in the tradition from an early date. 


10. The position of the four goddesses in the four main points 
of the compass which seems so self-evident is found only in 
the VST and in the ISP (31, 97 devyo dikpattramadhyagah ; 
not represented on the table). These four deities, protective 

| | for the worshipper, but fear-inspiring to enemies, are 

| also frequent outside the Tumburu tradition 49 

11. The attributes of the goddesses are in hopeless disagreement, 
this stands in sharp contradistinction to the far-reaching 
identity of their mounts; only Aparājitā comes to ride or 
stand on different objects. The tradition of the mounts must 
therefore be an old one. 


| 12. The silence of the VST (and the MMK) onthe Dūtīs and 

Kimkaras suggests that these personages were added to the 

Tumburu groupin a later stage, On the other hand, a 

group of attendants peculiar to Tumburu in the VST 

| (Gayatri etc.) is outside this text only found in the NT 

(minus the Astra). For all attendants, the VST offers bijas 

which are applied in the ritual. It may be remarked that 

|| the characteristic function of the Maya is to “cover” (decha- 

dayati), of the Añkuša to “keep back” (nirodhayati; in a 

|| magical context : to attract), and of the Astra to “awaken” 
(prabodhayati); see VST 41f: 

| | 13. Bijas : a basic agreement as to the first consonant can be 

| observed between the VST and the SarTil/TSS (k;- for 

Tumburu; j-, bh-, s- and h- for the four goddesses). No 

| parallel can be found for the Uttarahrdayas of the VST, 

| nor (presumably) for the Ekāksara. For the term Cintāmaņ- 

imantra which is current in the TSS and the ISP, cf. the 

characterization of the Vinàsikha as a cintāratnain VST 10 

| and 358. Although the code language applied in the VST is 

f still far from clear in some cases, it may be surmised that 


———— 


——— 


40. See my Tumburu article, p. 90f, 
41. For a comparable situation for Khadga-Rāvaņa, see my article 
mentioned above in n, 39, pp. 163f. (different meaning of the term Dati). 
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the simple form of the bījas taughtby this text reflects an 
older stage. 


We may conclude with some general remarks on Tumburu 
and the Vīņāšikhatantra. We have seen that Tumburu generally 
appears with royal apparel (even when he wears ascetic's hair, 
as in the Satkarmadipika). Heis typically a royal manifestation 
of Siva who specializes in wielding protective supernatural 
powers directly applicable in real life, withan emphasis on 
healing (in this "function he may be compared to the “Rois 
thaumaturges” of medieval France; the function is most pro- 
minent in the MMK, less so in the VST; besides, the healing is 
effected by means of potent herbs). His worship may lead to 
yogic siddhis such as flying through the air, but this is not 
insisted upon. 

At the same time, he is definitely a Tantric deity as appears 
from his intimate connection with one or more magically potent 
syllables (bījas). The ability of a human performer to apply the 
divine power inherent in these formulas for his own (or his 
client’s) objectives can only be obtained by an exercise in yogic 
meditation described in VST 140f. Tumburu resides in (and 
strives upward along) the hollow duct of Susumņā above the 
heart-lotus in the form of a Sikha of a lamp (cf. also vs. 250f.); 
permeated by the elements (earth,) water, fire and wind, he is 
himself equal to the spotless Akasa, the eternal Space or Void. 
The god can be raised through the ida and the pingalā, the 
yogic ducts to the left and right of the Susumņā, for special 
purposes. The procedure must have been based on yogic ex- 
perience; it resembles a primitive form of Kundaliniyoga al- 
though there are important differences (we may compare the 
Sūksmadhyāna “subtle meditation" in the seventh chapter of 
the Netratantra). In vs. 140f., the VST makes no mention of a 
Sakti who rises to meet her male partner in the Dvādašānga, 
the mystic centre above the head. The god himself is active and 
moves along the internal path. This interpretation of the 
Tantric yoga process looks archaic and seems not to have been 
continued afterwards, or relegated to the sphere of magic pra- 
ctition. The Dvādašāūga is, however, mentioned in another 
relevant passage (237f.)as the goal of the deity’s upward course; 
he seems to be equated with the ancient concept of the Hamsa 
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in 240f. and imagined as a microcosmic concretization of 
Samkhya evolutionary theory. In 250f., we obtain the impression 
that the internal deity in the microcosm of the body 
strives toward the universal Siva at the tip of the Sikhà above 
the head. Even a Sakti is mentioned there, but her relation to 
the male deity remains unclear. The same obscurity prevails in 
352f. (perhaps added at a later stage), where the manuscript 
makes a mess of masculine and feminine endings. 

The Vinasikhatantra itself has already repeatedly been 
characterized in the preceding pages as a secondary source. 
Several subjects which might have been treated in our view are 
absent from it. There is noallusion to a mythology of the divine 
family, nor to any symbolic interpretation of the name Tumburu 
as suggested by the important Balinese hymn Omkārātmānam 
mantram (Stuti & Stava No. 58842); we do not find a discussion 
of the Vamasrotas to which the Tumburu tradition belongs 
according to the Netratantra, ch. 9. But there are at least 
references (by title only) to older sources of the tradition : The 
Sammohana, Nayottara and Sirascheda (known also from the 
Cambodian inscription of Sdok kak Thom) in vs. 4; the Sam- 
mohana again in 316 and 317; the Nayottara again in 305; the 
Mahānaya (probably = Nayottara) in 322; and a hitherto un- 
known source, the Sarvatobhadra, in 317. The VST announces 
only domestic ritual (vs. 13; emendation) and is silent on temple 
worship. Despite setbacks like these, the text should be valued 
as an important and probably old source. I cannot commit 
myself to a statement on the date of its composition. Much 
depends on the question as to whether the text as we have 
it now is identical with the Vināšikha referred to in the 
inscription of Sdok kak Thom of 802 A.D. If such is the 
case, the text must be at least some decades earlier than that 
date; on the other hand, I suppose it to be younger than the 
MMK (Maiijusrimilakalpa). Of the important new information 
found in the VST special mention may be made of: 

a. Description of the mandala of Tumburu, of initiation 
therein and creation of bijas from a prastara (geometric ordering. 
of the alphabet signifying the source of phonic creation); 


42. The so-called Sūryastava; see above, n. 35. 
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b. The details of application of these bījas in magical 
practice; 

c. Remarks on the meditation on Tumburu's mystical 
presence in the microcosm of the body. 

A comparison of the VST with the relevant passages in other 
texts mentioned above shows that the VST often goes its own 
way but sometimes agrees with one or more of these sources in 
turn. It agrees with the Netratantra in the mentioning of the 
secondary group of attendants (Gayatri etc.); with the Sara- 
datilaka and the Tantrasārasamgraha in the form of the bijas. 
(partly), in the mentioning of a system of Nyasa (compare, for 
instance, SarTil 19,90 with VST 80), and in a few details of 
terminology (cf. deveša in TSS 23, 41; devadeva in VST 124; 
Tumburu as devardja in Cambodia; the point should not be 
overstressed). On the other hand, the ordering of the letters on 
Tumburu's pedestal in SarTil 19, 96f. radically differs from the 
Prastāra described in VST 52f. (There isa vague resemblance to 
the Yantra in ŠārTil 19,113.) I think that the VST is in any 
case prior to the SarTil and its source, probably also to the 
other Hindu sources except perhaps the Netratantra. The 
relation of the VST to the NT is difficult to assess. The NT 
of course presupposes the existence of sources belonging to 
the Vamasrotas, but precedence of the VST itself cannot be 
proven. The absence of bijas may point to an older stage of 
borrowing by the NT as compared to the SarTil. 

The relations between the VST and the MMK are interest- 
ing. The identification of Tumburu and the four goddesses with 
the five elements which occurs in the MMK as well as in an 
appendix to the VST has already been noted above. Another 
important point in which both sources go together is the charac- 
terization of Tumburu and the Four as “Brother” and 
“Sisters”. Unfortunately no mythological background to 
this family relation ( kula, VST 114 !) is given. In any 
case, no matter in what way the relation between the 
god and his female companions is characterized (they are 
his Saktis or sisters or just goddesses around a god), the 
system is clearly male-oriented. The male is the central figure, 
identical with Ultimate Reality, beneficial, controlling the 
ruthless activity of the females who may protect the devotee, 
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it is true, but who inspire terror in the enemy (or, we may add, 
the wrongly guided). No mention is made of a personal Šakti 
of Tumburu or of male partners (Bhairavas) of the four god- 
desses (one Sakti is only described in the yogic passages, as we 
saw). The Saktic influence is therefore limited and of a very 
special kind. 

A third feature common to both the VST and the MMK is 
a marked predilection for magical application of the mantras 
or bijas of these deities. The rites described in both texts 
resemble each other. Standard terms of magic such as vasi- 
karana or uccāļana are found in the VST (especially in 264f.) 
but the systematization of these rites-as “Six Acts” (sat karmāņi) 
known from younger Tantric sources is absent. The position of 
the VST and related texts with regard to this subject should be 
reconsidered in the cadre of a historical study of magical 
terminology in Sanskrit literature which is still unwritten. 

It seems to me that the agreements between the VST and 
the MMK are old. But there are also important differences : 

a. The series of colours of the goddesses in the MMK 
differs from all other sources; in the MMK Vijaya (water) is 
yellow and Ajitā (fire) red; elsewhere, the reversal is the case. 

b. The mantras in the MMK deviate completely from those 
given in the VST and the other sources (but the distinction 
between “basic” and “heart” mantras in the MMK might be 
considered as a link withthe VST*9). 

c. No reference is found in the VST to thedeities as “roam- 
ing over the ocean” and the mountains or standing in a ship 
as is said in the MMK. A reference to a ship as part of the 
god’s pedestal is found only in the NT. The MMK may have 
based itself upon a symbolism of the elements explained by 
Ksemarāja in his commentary on the NT passage (11,25). He 
equates the ship to Fire and Wind. The MMK may have 
reinterpreted the ship in a Buddhist way (the Deities roam about 
everywhere to do good to creatures). This presupposes con- 
siderable antiquity for the symbolism of the Mahabhitas(elements) 
and the position of the ship in the tradition about Tumburu; 
the absence of these features in the text of the VST remains 


curious. The explanation of the figure of Tumburu with cit by 


43. Cf. my Tumburu article, p. 79. 
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Ksemaraja points to an eguation of Ākāša and the principle 
of consciousness which must have been current in the school. 
The VST as a whole can perhaps best be characterized as a 
guide for Sādhakas, individual adepts; the initiation taught 
by it in its earlier part is then a Sādhakadīksā which includes 
an abhiseka (the latter term does not occur in the VST)“, This 
hypothesis fits in very well with the remarkable frequency of 
related terms such as sādhaka, sadhana, siddhi*® and mantrin®, 
The devotion to one mantra, at least to one deity symbolized 
by a small group of mantras taught in the VST is also chara- 
cteristic for a Sadhaka’s career. One of the main functions 
of the VST is therefore to proclaim these bijas and their crea- 
tion (of course in esoteric language) and to guide the adept 
towards their use in administering to the needs of clients in the 
private as well as the public sphere. Some of the aims and 
desires recorded in the texts would suit aristocrats, kings 
engaged in feuds or banished princes who had recourse to guerilla 
warfare; cf. the cases of vas( J)a, uccüfana (eradication or 
expulsion of enemies) and vidvesana (sowing dissension between 
friends or allies), As has been remarked by Madame Brunner, 
the performer is transformed (or Sanskritized) magician‘, as 
can also be deduced from the attention paid by the VST to the 
rules of Mantravāda at the end (vs. 363f.). But the main function 
of the Sadhaka is protective; he sees to the safety and welfare 
of the ruler and the community. For himself, the text claims 
mundane welfare, but also access to final release (for instance, 
in 45 and 324). Just like his deity, the Sadhaka is ambivalent: 
he can protect and destroy. It can be imagined that such claims, 
if supported by a powerful and resourceful personality (his 
mental power enhanced by concentration on the internal 
deity), could be of interest to the South East Asian rulers who 
would be unable to find a similar competence among native 


44. See Héléne Brunner, Le Sadhaka, personnage oublié du Šivaīsme 
du Sud, in : Journal Asiatique, 263, 1975, pp. 411-443, on p. 416; 421.— 
Vabhisic is found once in the VST (470). 

45. See the same article by Mme. Brunner, p. 431; 432, 

46. Same article, p. 431. 


47. Same article, p. 420. 
48. Same article, p. 435f. 
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practitioners. The details of the history of Tumburu worship 
in South and South East Asia (was, for insi2nce, Hiraņyadāma, 
who taught the sacred books to Sivakaivalya, Jayavarman's 
court priest, of Indian, Khmer or Javanese provenance ?) will, 
however, continue to escape us. It is in any case a remarkable 
fact that a tradition considered as inferior in India was able to 
strengthen its position in South East Asia by royal support. 


PART II 
TEXT OF THE VINASIKHA TANTRA 


Note : The readings found in the critical notes without siglum 
are always the original readings of both manuscripts. For 
scribal features which have silently been adapted, see the 
Introduction, sub 3. 

Letters between square brackets have been added by the 
editor. 


16 


17 


Om namo mahabhairavaya / 


Kailasasikhare ramye nanaratnopasobhite / 
nānādrumalatākīrņe siddhacāraņasevite // 

tatra devah surasresthah krīdate umayā saha / 
stiyamano mahasiddhair mahākālādibhir ganaih // 
rsibhi$ ca mahābhāgair bhrgvadyaih surasattamaih / 
tesam madhye samutthàya devi vacanam abravīt ;/ 
$rutam sammohanam tantram tatha nayottaram mahat / 
Sira$chedam ca deveša tvatprasādāt sudurlabham 7] 
vratasādhyāni caitāni yāgasādhyāni vai punah / 
anyasārā yato loke prayo dravinavarjitàh // 

ebhyo "pi cottaram yasmāt kevalam jūānasiddhidam / 
sarvakāmapradam deva yathāvad bijapaficakam // 
uttaram hrdayam hy esàm bhaktāya datum arhasi II 
Sri i$vara uvāca / 

yan na kasyacid ākhyātam šukrādīnām ca yoginàm / 
subhaktasya vinītasya gopitam vai guhasya ca // 
catuhsastih samakhyatah šisyās tantresu ye maya / 
tesam api na cākhyātam brahmavisnupurahsaraih Il 
tad aham sampravaksyàmi cintāratnam ivāparam / 
tantram vīņāšikham nama nirvyajenasusiddhidam Il 
devitumburusamyuktam vīņādhārasusamsthitam I 
Sikhàyogena isyante tena vīņāśikhā smrta / 

yagam adau pravaksyami tantrasiram sudurlabham / 
tenaiva varadā devyo nityam devi bhavanti hi Il 
grhayagam idam devi yo janatiha sādhaka / 
vratahomad rte cāsmin susiddhim labhate param Il 
Sisyànàm àditah kuryād yāgam krtvà parigraham / 
nānyathā daršayet tantram na cāsau siddhim āpnuyāt // 
caturthyām atha paficamyam navamyam ekādašīsu ca / 
grahaņe vāpi kartavyā sarvadā cārkasomayoh Il 
caturthyam yajanam śreştham saubhagyakaranam mahat/ 
śrīkāmo yajanam kuryāt paficamyam susamāhitah // 
samgrāme vijayārthī va pararastravimardanam I 
navamyām pārthivam yāgam kurvīta bhaginipriyam // 
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ekādašyām yajed yas tu $ivaloke mahiyate / 

sugupte nirjane deše saridvapitate 'pi va // 

krtvadau bhūmisamšuddhim sāvitryā desikottamah / 
krtvā pūjām prakurvīta šisyāņām adhivāsanam // 
carukam sādhane pašcāt sāvitryā dāpayed budhah / 
Sisyinam dantakāstham ca saksiram dvadasangulam // 
ācamya šisyam āhūya paficatattvapariskrtam | 

sāvitryā proksayed bhūyas tattvajaptam yathoditam // 
pramārjayet kušāgreņa tasyāngāni samālabhet / 
ālabhyaiva tu sāvitryā ksālayet sakalam kramāt // 
yàgabhümau svašisyāms tu svapec ca kušasamstare / 
raksām sada šatair bījaih krtvā dhyātvā ca tah kramat // 
tatah prabhāte vimale mukham praksālya sadhakah / 
istānistām gurau cestām praņipatya nivedayet // 
istānistān viditvā tu dešikah sādhakasya tu / 

ādau deše same bhūmau vivikte šalyavarjite // 
mandalam samlikhet prajfio yathavad vidhipūrvakam / 
caturhastam caturdvāram athavā caikahastakam // 
mandalam samlikhed divyam šālicūrņena sūjjvalam / 
tatra madhye likhet padmam catuhpattram sakarņikam // 
svetāsrkpītakrsņāni kamalasya dalāni tu / 

prāg ārabhya yathānyāyam saumyesantani lekhayet // 
karnikàm ca tatha madhye šabalām dešikottamaļ / 
caturmūrtim caturvarņam svena bījena tumburum // 
caturvarņam īšvaram dhyāyen nivistam karnikodare / 
tatah sitām svabījena jayām prāgdale vinyaset // 
bandhūkakusumaprakhyām vijayam daksine dale / 
svacchacāmikaraprakhyām ajitam pašcime dale // 
bhinnafijanacayaprakhyam uttare cāparājitām / 
vinyasya pūjām kurvita svaih svair bijair yathakramam// 
puspadhüpais ca balibhir yathakalantaraih $ubhaih/ 
sadvitanapatakadhyam sragmalalamkrtam puram // 
pradiptadipakair diksu samantad avabhasitam / 
nānābhaksyānnapānais ca svadubhir vyaíijanais tatha // 
phalair nanavidhaié caiva paritah paryavasthitaih / 
kalašair vāripūrņais ca dasadiksu vyavasthitaih // 
cütapallavasamvitaih sragmalalamkrtaih šubhaih / 
evam yastvà yathanyayam šisyān aproksya varina // 


67 


sàvitryà mukham āsādya vasasa sakalikrtan / 

svaih svair bījair nyaset puspān šisyāņām karayor dva- 
yoh // 

jayāt pravešayen māyām mandalam desikottamah / 
pravešya tatra šisyam tu dvitricatuhpaīīca eva và // 
tato 'gnikaryam kurvita maņdalāt pascime bahih / 
ullikhyoddhrtya sāvitryā kušān samstirya sarvatah // 
astrabījena cābhyuksya gandhatoyena dešikaļ / 
vahnim ādāya tenaiva sāvitryā pūjayet tatah // 

tatas tattvatrayam nyasya vahner eva yathakramam / 
niruddhamāyātasmāttam añkušena nirodhayet // 
māyayācchādayet pascad astreņaiva prabodhayet / 
homadravyasya sarvasya kuryāt tenaiva šodhanam // 
tatāš ca šarpiso homam vidhivat karayed budhah / 
svabijair eva tad dhutvā dīksām sisyasya karayet // 
samy ojya vidhivad bijair mahābhūtesu pañcasu / 
sakale tattvam samyojya paristhāpya pare 'dhvani // 
niyoktavyam tatas tatra yatrāsavāmsvaraparam? / 
esa dīksā yathanyayam bhuktimuktiphalapradā // 
tair eva paficabhis tattvam sakale sakalātmikā / 
niskale niskala proktā sadhikaradhvanah pura // 
diksayitvà tatah $isyān sādhikārapare sthitān / 
abhisicya svabijais tu bījān tebhyah pradāpayet // 
nivedya samayan tasya hrnmudrāngulidaršanāt / 
anujfiàm sādhākendrasya tasya dadyan mahātmanā // 
tatah svavidyānāivedyam bhaksayet sadhakottamah / 
devyah prità bhavanty eva avasistam jale ksipet // 
acaryam pūjayed bliaktyā sarvasvenāpare vidhā? / 
pranàmaih šaktidānais ca yena và tusyate guruh // 
sragvī sitosnisi caiva sarvālamkārabhūsitah / 
uccasanasthah prāgvaktrah kalpayet kosamaņdale // 
gošakrdbhasmaliptas tu šucau janavivarjite / 

susame bhūmideše tu prastāram prastarec chucih // 
caturasram atah krtvā prastārarekham ujjvalam / 
kuryād ekonapaficasat kosthakān tu saman šubhān // 
Satārdhārdhāsanāsīnam paficavargantabindukam / 
$ikhāsambhinnamūrdhāntam kasākhyam madhyakost- 
hake // 


68 


The Vīņāšikhatantra 


vidigdiksamsthakosthesu tatpāršve bahir astasu / 
yašavargān nyased devi aiganyadisu tatkramāt // 
āgneyādisu kosthesu napumsakacatustayam / 
aišānyādikramād devi bījadvādašakam nyaset // 
trtiyapanktikosthesu caturthe paficavimgakam / 
aisānyādisu kosthesu bijani kramago nyaset // 

prastaram evam prastārya svaravarnam ca $obhane / 
bijasodasakam caiva proddharet tu yathakramam// 
kādipaūktim purākrtya kramad vyastasamastakam / 
kosthaikadasabijena samyuktam paficavimsakam // 
ātmatattvam iti khyātam vidyakhyam catustrimšakam / 
Sivatattvam tu deveši trimšakosthesu samyutam // 
tattvatritayam etad dhi nyāsam ca samudāhrtam / 
binduyuktāny ašesāņi nyastavyāni yathākramam // 

atra siddhih sthitā devi vijfieyà sidhakottamaih / 
paūcavimšatikosthastham prathamam bijam ucyate // 
dvisaptakosthakam bijam dvitiyam samudahrtam / 
trtiyam astakosthastham binduyonih caturthakam // 
caturviméatikosthastham paficamam bijam ucyate / 
bījāni devadevinàm nirnitani yathākramam // 
kālabaddhānilair bījaih kalāyathesthayā yutam / 
ardhendu bindusikhaya samnibhāni krameņa tu // 
bijapaficakam uddhrtya kathitam devi te kramat / 
kitasthas tu smrtā bijah pañca caiva varānane // 
bijapaticakam abhyasya sarvakamaphalapradam / 
yajanam sampravaksyāmi sarvasiddhipradāyakam // 
karasamskāram ādau tu krtvānena kramena tu / 
vaksyamāņena cānena digbandhašodhyam eva hi // 
samhārāstreņa digbandhah pranayamapurahsarah / 
prāņāyāmais tribhir devi ātmānam tu višodhayet // 
niskramya recayed vàyum navam cākrsya pürayet / 
nirodhe kumbhakah proktah pranayamam prakīrtitam”// 
dhyātvā kālāgnibījam tu yugāntānalasaprabham / 

nyaset pādatale mantrī jvālāmālākulam mahat // 
nirdahec cātmadeham tu vāriņāplāvayet tatah / 

dagdhvā tu prākrtam deham bhasmakūtam iva sthitam // 
tatas cāmrtadhārābhir vidyadeham vicintayet / | 
sravantam mürdhni paramam pranavam ca adhomu- j 
kham // 
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vāruņāmrtašamyuktam šuddhasphatikanirmalam / 
kasākhyam yat smrtam bijam rephadvayasamāyutam // 
adha omkārasamyuktam ūrdhvam bindukabhisitam / 2 
anenaiva tu bījena šikhayā bhinnamastakam // 
dhāraņāyogamārgeņa nirdahet sidhakottamah / 

deham samšodhayen mantrī ghorapāpam tu kalmasam // 
nyāsam ālabhanam kuryād bhaven mantrātmavigrahaļ / 
ĪSTS. a a samšodhya cakrašuddhyartham eva 
ca 

samhārāstreņa kurvīta vighnoccàtanam eva ca / 

hastau samšodhayet pašcād vidhir esa prakirtitah // 
krtvà tu vidhivan mantri tatah karma samarabhet / 
āmaņibandhanāt pürvam bharamākhās ? ca vinyaset / 
angusthadikanisthantam nyased vai bijapañcakam / 
angusthad ye tu ye parvà karayor ubhayor api // 
ātmatattvam nyasen mürdhni vidyātattvam dvitiyake / 
šivam dadyāt trtiyesu sarvasiddhisu bhamini // 
adhastād ātmatattvam tu vidyātattvam tu madhyatah / 
Sivatattvam nyasen mürdhni haste dehe punah kramat // 
evam tattvatrayam nyasya tathā kūtāksarāņi tu / 
bhüya$ cottarabijani vinyaset tu varānane // 

astram caiva tu vinyasya visphulingasamaprabham / 
māyayācchādayitvā tu ahkusena nirodhayet // 
yonimudrām tato baddhvā kuryāt [tu] sakalām tanum / 
etad ālabhanam caiva tava devi prakīrtitam // 
aūgusthau grathitau krtvā karayor ubhayor api / 
tarjanim vàmahaste tu prasāryākuīcayed budhah // 

esa nirodhanī proktà mudreyam ankuéasya tu / 
vasyakarsanakaryesu prayojyā sadhakottamaih // 
tarjani madhyama caiva anama daksinasya tu / 

vame trini samakramya angusthau ca susamsthitau // 
adhastat sarvatah prokta daksina tu kanisthika / 
tarjanyangusthayor madhye yonimudrā prakirtita // 
ādyam mūrdhni tato bijam dvitiyam mukhamandale / 
katyürdhve ca tata$ cānyam caturtham janutah katim // 
apadajanuni cànyam prasrtai§ ca karaih kramat / 

evam bijena dehas tu mucyate nàtra saméayah // 
vajropalamahavarsam coradamstrībhayāvaham / 
mucyate ca sada rogair mrtyurūpair durasadaih // 
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ahigaravisašastrajvarakusthaksayadibhih / 
mucyate natra samdeho yo 'pi syāt pātakī narah // 
upalipya šubhe dese pracchanne janavarjite / 
pūrvavad dhastamātram tu likhitvā mandalam $ubham // 
catuhpattram tu tatrābjam sarvavarņitakarņikām / 
sitaraktapītakrsņām pūrvādidalasamsthitām // 
jayādyam vinyasen mantrī tumburum karņikopari / 
padmāsanopavistam tu varadānodyatakaram // 
caturvaktram astabhujam catuskāyam trilocanam / 
nàgayajfiopavitam tu $ūlapāņim gadādharam // 
mukutena vicitreņa Sašāūkadhrtašekharam / 
šaktīnām tu priyam devam pāšānkušakaraprabham // 
divyāmbarātapatreņa divyasragbandhalepanam / 
devadevam sadà dhyàyet süryakotisamaprabham // 
ksīrodaphalasamkāšām vyaghrayajfiopavitinim / 
pretārūdhām caturvaktram gadākhetakadhāriņīm // 
divyāmbarātapatreņa hàrakeyürabhüsitàm / 
devadevīm jayām dhyāyed dīpyamānām svatejasā // 
devasyābhimukho mantrī sasmitotphullalocanām / 
dādimīkusumaprakhyām suragopakasaprabhām // 
cāpodyatakarām ghorām matsyamāmsasurāpriyām / 
ulüke samsthitām devīm hārakeyūrabhūsitām // 
raktāmbarātapatreņa vijayam siddhidām smaret / 
dhātucāmīkaraprakhyām pītamālyāmbarapriyām // 
ghaņtākhatvāngadharīm devīm a$vàrüdhàm mahābalām/ 
sūryāyutapratīkāšīm sarvabharanabhisitam // 
jayantim dhyāyati ksipram siddhim āpnoti puskalam / 
bhinnāiijanasamaprakhyām šarvarītimiraprabhām // 
krsnakauseyasamvitàm muktikamanibhüsitàm / 
divyam vimānam ārūdhām gadākhetakadhāriņīm // 
maharavadinirghosais cintayed aparājitām / 
gāyatrīm va japantīm ca sphatikamanibhisitam // 
rgyajussāmātharvākhyam gāyantīm vā tathaiva ca / 
sāvitrīm divyarūpām tüpanisadgayane ratàm // 
devinàm agrasamstham krtabhrkutimukham cintayed 
, ankusakhyam 
samprsthe cāstrarājam prakatitasumahāsrkvaņīlelihānam/ 
samkruddham bhisayantam nararudhiravasadigdhadan- 
tākalālam ........ 
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evam dhyātvā visalaksi tatah paja pravartate / 
bhaksyabhojyavidhānais ca gandhapuspadibhih kramat 
pūjayet kūtamadhyastham tatra madhye vidhànatah / 
bhür evāyam pādapadmair hrdi vāmakare 'thavà Il 
manasa pūjayen nityam siddhikamah samahitah / 
mahāšankhamayam kuryad athavā kacchapasya tu // 
sauvarņam rajatam tāmram kulam bhavati siddhidam / 
gandhamandalake vāpi athavā bhasmamandale // 
siddharthamandale vāpi athavā hrdi maņdale / 
kusumbhamaņdale vàpi puspamandalake “pi va // 
nāgakešarajobhir va likhitva mandalam šubham / 
muktida siddhida hy evam bhavantity avicaranat // 
sampūjya ca yathanyayam gandhapuspādi yojayet / 
daršayed yonimudrām tu kale karmāņi karayet // 
samutpannesu karyesu pranadravinaharisu / 

pūjitāh sādhakam devyah pariraksanti putravat // 
$ridevy uvāca // 

atrāpi yagam evoktam visesah ko "parah prabho / 

yatha tu abhyāsamātreņa siddhir bhavati kamada /I 
kevalam smaraņād eva tatha tvam vaktum arhasi / 
pranayasva prasada$ ca yadi casti mahešvara II 

Šrī i$vara uvāca // 

$rnusvaikamana bhadre prākrtam tapasah phalam / 
pranayad atulam vapi rahasyam paramam padam II 
uttarottarayogena tantram te kathitam maya / 
atrāntaram idam jñanam šrutvā bhavati nirvrtih // 
prastārya pūrvavad varnam proddhared bijapañcakam / 
pürvavat kramayogena sarvakāmaprasiddhaye // 

ādau dvātrimšakam bijam yuktam ekonaviméSati / 
catustrimsam tato ’dhastad devadevam prakalpayet // 
jaya saptadašam bijam yuktam ekādašena tu / 

tad eva vijayākhyātā kim tu yuktam na kena cit // 
paūcavimšac chikhābhāji yuktam ekādasena tu / 
ajitayah samuddistam caturthyah šrnu sampratam Il 
varņaikādašasamyuktam šambhustham paficavim$akam/ 
guhyam etat samuddistam prastavyam nànyatah param Il 
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sarvakāmapradam devi etad vai bijapaficakam / 
uttaram hrdayam hy etat sarvatantresu cottaram // 

yani kani ca karmani sarvany etais tu karayet / 
paficavimsatikosastham yuktam vai sodasena tu // 
astram etat samuddistam asmims tantre ca suvrate / 
punar etadbījayuktam vimšakena samanvitam // 

maya hy esa samuddistà šivasyānantarūpiņī / 
ādikosthakabījam tu adhastāstādašasamyutam // 
astatrimsatikosastham tasyopari niyojayet / 
ankusoddharanam hy etad devinàm samnirodhane // 
bindupufijasameta hi nyastavyā tu yathākramam / 
paficavimSatikosastham tad eva paramaksaram / 
navatrimšasamāyuktam bijam gāyatrisamjīakam / 

etad bījavaram divyam yojyam ālabhanādike // 
catustrimšatikosastham paīīcavimšatiyojitam / 
sarvakarmasamuddistam bijam sāvitrisamjītitam // 
ardhendušikhayā devi làfichitàni tu pürvavat / 
prayogam cāsya vaksyāmi siddhir yenāšu jāyate // 
prayogam kāraņam devi granthašāstram akāraņam / 
sarvatra sulabham šāstram prayogam tu sudurlabham // 
prayogarahità mantra naiva siddhipradah smrtah / 
hrtpadme yogavinyāsam dhyātvā vai bījapaficakam / 
gatim devam tu vijfiaya tatah karma samarabhet // 
šrīdevy uvaca // 

kīdršah sa bhaved devo gatis tasya tu kīdršī / 
dehastham tu katham vidyād vaktum arhasi Sankara // 
Sri i$vara uvāca // 

medhranabhyantare devi kandamīlākrtir bhavet / 
dvāsaptatisahasrāņi nadir adharasamsthitah / 

nabhidese sthito granthis tatra padmam vyavasthitam / 
karņikā padmamadhyasya tatra sādhyam vyavasthitam // 
karņikāsusirānte tu ya kala cordhvagāminī / 

tasya madhye sthito devah sa tu dipasikhopamah // 
šuddhasphatikasamkāšam visphulingārkasamnibham / 
vārimārutasamkīrņam vālāgrašatabhāgakam // 
vāyuvāhanam àrüdham $abdàtitam anāmayam / 
sampratyayam tu gamyo ’sau vahate dehamadhyatah // 
idāmadhyagato vāpi pingalantargato "pi và / 
susumnāntargataš caiva visuvam samudahrtam // 
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ida tu vāmajā prokta daksine pingala smrtā/ 

anayor madhye susumnā tu srstisamhārakārikā // 

ida šāntikapustyarthe mrtyūccātana pingala / 
susumna moksadā caiva jivamarganusarini // 
pingalantargatam dhyātvā raktavarnam vicintayet / 
māraņoccātanādīni tatah karmāņi kārayet // 
amrtāntargatam jūātvā dhyāyet tuhinasamnibham / 
Santipustivasakarsam tadā karmāņi kārayet // 
vratayogādisamsiddhim mülamantresu karayet / 

tad atra japamātreņa mantrī sādhayate ksaņāt // 
aprasütà mrtà yosit prāptayauvanam eva ca / 

tasyah pāmšulikām grhya vāmabhāge vicaksanah // 
likhen nàmàksaram tatra devīnām kütasamsthitam / 
vāmāngojjvalaraktena sadhakah samyatavratah // 
striyam caiva likhet tatra gavām rocanayā punah / 
anulomair vihanyas tu vāmapādena cākramet // 
tatksaņād ānayec chighram ya stri dvādašayojanāt / 
purusasya tatha proktam daksinange tu kārayet // 
athābhicārakam kuryāt samidhānām tathasthibhih / 
rājikāvisaraktāktam šmašāne homam ārabhet // 
nagno muktašikho bhūtvā kapàlatrayasamsthitah / 
samidhāstašatam homam rātrau kuryād vicaksanah // 
homānte tu tatah šakram krsņavarņam vicintayet / 
tri$ülena vinirbhinnam dandena taditam Sirah // 
sādhako ghorarūpeņa kruddhah samraktalocanah / 
saptāhān nāšayed indram kim punar mānusādikam // 
tyaktena tu kusumbhena šatenāstottareņa tu 
trisandhyam dhārayed rātrau agnikāryam tu kārayet // 
sādhyam tu sādhakas caiva raktavarņam vicintayet / 
sj tu dhyāyet sādhyam vihvalam ca sammūrchi- 
tam, 


ankuSena hato mūrdhni māyāpāšena vestitam / 
rājānam rājapatnīm và saptāhād vašam ānayet // 
grhītvā tu mahāmāmsam dadhimadhvājyasamyutam / 
āhutyastasahasreņa sadyotkarsaņam uttamam // 
Atmanah sādhyabījam ca pañcadevyā catustayam / 
nādīmadhyagatam dhyātvā ekikrtya vicaksanah // 
nadimarganusarena pravešya sādhyavigraham / 
anenaiva prayogeņa trailokyam vašam ānayet // 
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ata uccātanam kuryac chatrūņām baladarpitām / 
Suskani nimbapattrāņi dhvajāgrāņi tathaiva ca// 
nrvālam citibhasmam ca kākapaksāgrapiechakam / 
katutailavisam raktam tenàlodya tu homayet // 
caņdālāgnim samahrtya citikāstham samindhayet / 
uccatayet trirātreņa tyaktabandhusuhrjjanàn // 
vāmahastatale candram dhyātvā sampürnamandalam / 
bijapaficakasamyuktam yasya tam darSayet karam // 
daršanād vašam āyānti ye 'pi hantum samudyatah / 

yam yam spršati hastena dāsatvam upagacchati // 
daksine ’py eva vai haste vinyased ravimandalam / 

yam spršed dargayed yam tu vidvistah suhrdàny api // 
nimbasthavāyasam grhya švapākenāvatāritam / 

bījair etair viparyastais tailābhyaktam citāhutam // 

tad bhasma visaraktaktam krsņānte raktavasasah / 
parijapya sahasram tu vilomair bijapaficakaih // 

yam spršed bhasmanā tena kakavad bhramate mahim [ 
vidvistah sarvalokānām yadi $akrasamo bhavet Il 
yathātmani tatha sādhye bijasodasakam nyaset / 
javāpuspasamaprakhyau dvāv etau paricintayet Il 
jātīhingulakapaksau lāksārasasamaprabhau / 
padmasamputamadhyasthau ubhau tau sādhyasādhakau// 
ankušam sādhyaguhye tu dandam cātmani guhyatah / 
kusumbharaktasamkāšau māyātantvabhivestitau // 
paficaratram trirātram va nihšabdo dhyanaparagah / 
vašam ānayate ksipram nrpatim mānagarvitam // 
dvijayosin mrta ya tu tasya grhyam tu karpatam / 
krsņacaturdašyām grhītvā cityangarais tadudbhavaih // | 
bījair vidarbhitam nāma yasya yasya ca vešmani / 

nikhanyate sa vai ksipram prayāti yamasādanam // 

tato vidyavrataslaghi kīrtyādibhir alamkrtah / 

sādhyate ’nena prayogena mriyate cavikalpatah // 

'gavàm rocanayā caiva yasya nama vidarbhitam / 4 
bijair etaih samayuktair alikhya praksiped budhah II 

pàtram madhvājyasampūrņam šatam avartayed drutam i 
mumuksor api tasyāstram Sàntipusti$ ca jāyate // 
Satajapto jalenāpi tato và mucyate sada / 
vyādhighātasamidbhis tu vyadhinatyantapiditah // 
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Text 
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75 


astottarašatenaiva ahutinam na saméayah / 

ksiraktena tu deveši rogī rogād vimucyate II 

juhoti yas tu satatam dravyam tasya grhe tu yat | 
kurvanto 'pi vyayam nityam aksayatvam ca gacchati / 
nityam kālajapenāpi sarvesàm jāyate priyah | 

tejasvī balasampanno nāpy asau pidyate bhayaih // 
$rikàmah sriphalam juhyāt padmam cājyamadhuplutam I 
laksaikena mahāvitto mantrī laksadvayena tu /I 
laksatrayena prthvišo nirjitārir bhaved dhruvam / 
sarvakāmas tilam juhyāt prāpnuyāt tu na samšayah Il 
laksenaikena deveši sadhakah sa jitendriyah / 
tyaktena naramāmsena chāgasya pisitena và / 
laksamātrahutenāšu yad istam tad avāpnuyāt / 
krsņāgopayasā sārdham nrmamsam taņdulānvitam // 
pāyasam šavavaktre tu juhuyāt tavatandritah / 

yavad uttisthate pretah kim karomiti so *bravit // 
mārgitavyam yad istam tu labhaniyam yašasvini / 
gudikaficanapadim ? ca khanyam và rajyam eva ca Il 
vidhànam šakranàšam ca padaleparasayanam / 
etesàm prārthitam caikam dattvagacchati nanyatha // 
uddhata ya mrtā yosit tasya grhyanguliyakam / 
abhimantrya imair bijair anulomaih šatena tu Il. 
astādhikena mantrajiiah sādhyanāma vidarbhayet / 
yasya dadāti tadvad āste striyayah sadhakottamah // 
akarsyati tam ksipram yadi syad urvašīsamā / 
yojanānām šatasyāpi dūreņāpi samarpitam // 
purusasya bhaved devi uddhatasya yašasvini / 
kākamāmsam grhītvā tu nimbatailasamāyutam II 
$masanagnim samādhāya śigrukāşțhena sadhayet / 
juhuyāt saptarātram tu yasya nāmnā tu sadhakah // 
vidvisto dršyate loke esa vidvesanam param / 

ato 'nyat sampravaksyami rahasyam idam adbhutam // 
yad viditvā mahešāni siddhim āpnoti puskalām / 
svakāle samprayogeņa siddhis tantresu kirtita // 

tatah svakālam kurvīta svāni karmāņi sadhakah Í 
sadhyahrtpadmasamstham tu dhyatvadau bījapaūcakam // 
kurvīta manasā pūjām itāyāpravato ? padā / 
māyayācchādayet pascat sādhyam antobahiryutam // 
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'susumnáyàm yada devah svayamcāreņa vartate // 
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māyākamalanālena sādhyam āvestam ānayet / 

tatah svātmīkam àniya māyātattvaslathīkrtam // 

punas tat sthāpayitvā tu sammukhah sādhakottamaļ / 
nyastavyam tu yad ādau tu ? sādhye vai bijapaficakam // 
māyāvestitam tan mantri japed astašatam tatah / 
sadhyanamaksaropetam tatprabuddhasane sthitam // 
evam devi tatah šīghram dhvastajānuširoruhaļ / 

ākrsto vidhinānena sadhyah kimkarito mahān "n 

atah param pravaksyāmi baddhe ruddhe "pi moksanam / 
yathà samharate šakram tatprayogam idam $rnu // 
sādhyahrtkamalāntahstham dhyātvaivam bijapaficakam / 
kurvīta pūrvavat pūjām susumnāyāganirgadā ? // 
samhārāstram tato mantrī tumburum mūrdhni vinyaset/ 
devinām ca tatas tena sādhyam āvrtya yogavit // 

tatra yo mūrdhni tenaiva jvalitānalavarcasā / 

drstvā tam manasā bhūyo mūrcchitam bhuvi vihvalam II 
hrdi baddhvankugenaiva ānayed ātmano ’ntikam / 

tatas tvadhomukham sthāpya pīditam chardayed asrk // 
pašcāt tu hrdaye tasya nyastavyam bijapaficakam / 
proddhrtya sādhyanāmaivam samhārāstravidarbhitam // 
evam vigataraksam tu syāpyudgatam tu ? tatah / 
japed astasahasram tu jvalamalabhir avrtam // 

tatas tu karmaņānena tenaiva tu vidhanatah / 

sadhyah prayāti nidhanam mrtyur āntima ? kampayet // 
ity etat kathitam devi samāsādyam tu pirvasah / 
yathà samharate $akram baddhe ruddhe ’tha moksaņāt [I 
krodhena mahatā diptah prayogam idam ārabhet / 


susumnàntargatam dhyātvā raktavarņam vicintayet / 
vidvesoccātanādīni tatah karmāņi kārayet // 
bijapaiicakadevasya vargāntarayutasya ca / 
varņāntayāgam ekānte sadā gopitam tan mayā // 
tadā tu sarvakāryāņām siddhaye šrņu suvrate / 
kusumbharajasālodyam šālīnām pistakena ca II 
bhasmana candanenāpi nāgakeśarajeną vā / 
sugandhaiś ca vicitraiś ca likhec ca susamahitah // 
vargatitasya garbhe tu nyaset padmam caturdalam / 
tatra sabhratrka devyah püjayed bijapaficake // 


Text 
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7T 


evam pūjitamātrās tu sarvadà sarvakamadah / 
bhavanti niyatam [nityam] dharmakamarthamoksadah // 
yagam evam ca krtvānte tato laksatrayam japet / 
tatah siddhim avāpnoti brahmaghno ’pi hi nanyatha // 
manasa cintitam kamam tada prabhrtim apnuyat / 
atah param pravaksyāmi japasya vidhim uttamam // 
ekāsanasthito mantri yagam krtva vidhanavit / 
ekacittah prasannātmā vāmahastāksasūtradhrk // 
japakarma sada kuryād višesam aparam šrņu / 
vašyakāmo japam kuryād anulomair vidarbhitam // 
bījair etair yathanyayam sādhyanāmāksarānvitaih / 
kalam tatra vijaniyat kalasiddhih pravartate // 

māraņe pratilomais tu sādhyanāma tu pürvatah / 
vidvese 'pi vilomais tu phatkārāntam prayojayet // 
māraņe pratilomais tu hūmphatkārānta dyan ? takaih / 
om svāhā namo "ntais tu vašyākarsaņakarmasu // 
homayed evam evam tu sarvam kuryād vicaksanah / 
namaskāro japasyante svaha home prakirtitam // 
svašoņitāktam lašunam māraņe pratihomayet / 
uccātane kākapaksam vašye jātim tu homayet // 
vidvese Slesa Sigrum ca homayed avicāraņāt / 
akarsane bakulapuspam homayec ca vicaksanah // 
sarve yagasamuddistah kalajiiasya yasasvini / 

yena kalam ca vai jñatam tena jñatah sadàsivah // 
sadāšive parijiiate siddhim šāmyanti sadhakàh / 
kālatattvam ca vijiieyam tattvāt siddhih pravartate // 
tattvahinà na sidhyanti prayatnenāpi sadhakah / 
tasmāt sarvaprayatnena kālatattvam vidur budhah // 
kriyākālam ca vai šūnyam na sidhyantiha sadhakah / 
tasmāt kriyam ca kalam ca asamjiieyam prayatnatah // 
Sridevy uvāca // 

sa kalas ca katham jfieyo yo ’sav uktas tvayā prabho / 
kālahīnānrtam manye sarvam eva ca Sankara // 

Sri i$vara uvāca // 

$rnu devi param guhyam kālatattvātmavigraham / 

yaj jiiatva tu sukhenaiva siddhir bhavati mantriņām // 
ayutam dve ca vijiieyah sodasaiva šatāni ca / 
caturvimšatisamkrāntyā dvādašāngulagatāgate // 
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šarīre tu yatha devi sthitam sakalaniskalam / 

tatha hamsam pravaksyāmi sādhakānām hitaya vai // 
padau payur upastham ca hastau vagindriyas tatha / 
$rotratvakcaksusà jihvà nasika ca tathāparā // 

prthvy āpas tatha tejo vāyur ākāšam eva ca / 

$abdah sparšaš ca rüpam ca raso gandhas tathaiva ca // 
mano buddhir ahamkáro avyaktam purusas tatha / 
paūcavimšatitattvāni Sarire tu vidur budhah // 

ebhir ādhārabhūtais tu ādheyo dhyāyate sada / 
ādhāram puram ity uktam purusas cādheya ucyate // 
hrtpadme karnikavastha ūrdhvagāmī sadātmakaļ / 
niskalasya tu devasya punar adharasamsthitih // 
tatpurusam ādhārādheyam niskalam paramam sivam / 
satkaušikašarīrām tu tattvānām paficavimSatih // 
dašavāyusamāyuktam nadibhir vyāpitam puram / 
šarīram trigunam caiva sarvadaivatasamyutam // 
anenādhisthitam devi cakravat parivartate / 

yathā tāragaņam sarvam grahanaksatramandalam // 
dhruvadhisthitam tat sarvam acalam parivartate / 
tadvac chariram devasya sarvabijaganam hi yat // 
Sivenādhisthitam jfiatva tantre siddhim avāpnuyāt / 
trikubjikutilākārā sasthasvarasamanvitā // 

šaktir binduvinirbhinnā dehastha sakalātmakā / 

asyās tejahsikha sūksmā mrņālatantusamnibhā // 
jyotirūpā ca sā jfieya tasyante tu punah śivah / 
akātādiksakārāntam àbrahmabhuvanam jagat // 
asmims codpadyate sarvam tatraiva pralayam bhavet / 
esa devah parah süksma adharadheyasamsthitah // 
ayane visuve caiva āgneyāmrtakāraņam / 

yada vāruņamārgastha idamadhyagato bhavet // 
himakundendusamkāsšo vijfieyah Sucikarmani / 
dvādašādityasamkāša piigalantargato yada // 
aruņānalasamkāšam raudrakarmani yojayet / 
sugumnāyām yada deva upašānto vahaty asau // 
moksamārgam idam devi jyotīrūpam parāparam / ; | 
esa devo gatiš caiva kalatattvatmavigrahah // 

sādhakasya hitārthāya paramārtham udāhrtam / 

etat sarvam samākhyātam kālatattvātmavigrahām // | 


Text 
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trisamsthe tu samāsena sarvatantresu siddhidam / 
nadisamstham yathā karma kurute mantrinah sada // 
tad aham sampravaksyāmi $rnu tvam ca varānane / 
ida ca pihgalà caiva nàdyau dve samudāhrte // 

yato nityam cared devah kramaáa$ ca nivartate / 

tany ātmavatakarmāņi prayuktam kurute prabhuh // 
sa eva kurute karma bijanadiprayogatah / 

ayam kalah samakhyatastrtvedaya ? samanvitah // 
dehastham kathitam devi rtuyuktas tu sādhakaļ / 
jūātvā kalam ca tattvam tu tatah karma samarabhet // 
Sàntikam paustikam capi vidvesoccátanam tatha / 
vašyākarsaņakam kuryād yadi kalam vijanate // 
saumyāni saumyakāle tu raudre raudrāņi karayet / 
anyakalakrtam karma vrthà bhavati sādhake // 

tasmāt sarvaprayatnena kāle karmāņi kārayet / 
svaraktam gocanam caiva tathā sindūram eva ca // 
kusumbharajahsammisram dadhimadhvajyasamyutam / 
khadirai raktasamidhair athava raktacandanaih // 

atra digdhvā hunen mantri saptāhād vašam ānayet / 
pratimām lavaņamayīm krtvā šatābhimantritām budhaļ // 
pādau prabhrti hotavyam yāvad astašatam bhavet / 
trisandhyām ekacittas tu amoghavašyatām nayet // 
saikthim tu pratimām krtvā tryūsaņena tu lepayet / 
pratimāsu susampūrņam kaņtakair madanodbhavaih // 
vidarbhya padau guhyam ca lalātam ca vicaksanah / 
kucayugme ca devinam agrato nikhaneta tu // 
adhomukhām viliptāigām rajikalavanena tu / 
vāmanāsikāraktena nāmamantrair vidarbhitam // 
likhitvā hrdaye kuryād vahnim prajvālya copari / 
rājikālavāņam caiva hotavyastasatam budhah // 
trisandhyām eva saptahat trailokyam vašam ànayet / 
kulalakaranirmuktamrdà pratimayikrtà // 

tenaiva kantakair viddhvā svasthānasthais tu mantrinah / 
bhage va athava liñge sānmantrāņy astašatāni tu // 
sitrayed guhyadese tu grnan mantram tu sarvadā / 
saptāhād anayed vašyam striyam va purusam api va // 
manusasthimayam kīlam krtvā tu caturaūgulam / 
ksiravrksam bhage likhya lingam va kilayet tatah Il 
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296 
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sandilas tu bhavet sādhya ārdrayogo na samšayah / 
uddhrtena bhaven moksam nātra kāryā vicāraņā // 
madhūkā švetapadmam ca rocanā nāgakešaram / 
tagaram caiva sūksmelam añjanam samabhāgikam // 
kanyaya pisitam krtvā yāgam krtvā yathoditam / 
sahasrastadhikam japtva japena yajane tatah // 
sarvalokesu drsyante kāmadevasamo "pi tat / 
vicareta mahim krtsnām nātra karya vicāraņā // 
maīijisthā kundurus caiva haridre dve tu pisayet / 
pistvā pūrvavidhānena tato guhyam pralepayet // 
pravrtte maithune kale patir dāsam karisyati / 
mesalocanamülam tu kambalyā ksirasadhitam // 
šmašāne sādhayen mantri rātrau kasthais tadudbhavaih / 
kapālair gundayed aūgam raktavasoparicchadam // 
udvartano 'bhayo hy esa vajravat syankusopamah / 
bhaksayed dešayet kamcit kàmànkusavinirgatah // 
puruso vašam ayati stri và madanagarvitā / 
vālmīkamrttikām grhya balivardam tu karayet // 
kanyākartitasūtreņa tasya nāsām pravedhayet / 
athavà padmasūtreņa raktacandanalepitam // 
raktapuspaih samabhyarcya sarvārņavam samānayet / 
sādhyasya vilikhen nāma svaraktena vrsodare // 
Srivrksakotare sthāpya sādhyam evam vasikuru / 
anenaiva mrdà mesam kārayen mantravit sada // 
mesasütrena vai nāsām vedhayet pürvavac chucih / 
devīnām agratah sthāpya tasya nāsām pracālayet // 
yam yam vijiiapayet kàmam tam tam prāpnoti sādhakah/ 
ete yogavarā devi maya tava udahrtah // 

varņānām udare yāgam sarvakāmaprasiddhidam / 
evam eva magarbhastham māraņe samprayojayet // 
gavām rocanayā likhya evam eva prayojayet / 
sodare mūkatām kuryād vāgīšam api mūkayet // 
nityam àkarsayet proktam ākārodare pūjitā / 
mahapurusavarastrinam japamānā tu kirtanat // 
jêanankusagata pūjā ksipram prayesu vastusu / 
unmanesy atha ghoresu sākāreņa tu sādhayet // 
ekārodarayāgena bhavaty arthapradāyikā / 
vakāramadhyagā caiva vasikaranakarmani // 


Text 
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dharmārthamoksadā caiva pustitejovivardhanī / 
bhavati niyata devi hamsamadhyesu pūjitam // 
bhañjane yadi sainyānām bhakārajathare sthitam / 
bhavati niyata ksipram ksemanabhigariyasi // 
māraņe tu prayoktavyam phatkārānte vyavasthitā / 
vidvesam tu prayacchanti jakārajathare sthitā Il 
Satrukulocchādam kuryāt hūmphatkārānte vyavasthitā / 
svalpaprāyesu kāryesu yakārajatharodare // 
dehanyāsam punar vaksye abhedyam paramešvari / 
vinyasya karanan sāksān mahabhitesu paficasu // 
dehe tattvatrayam nyasya pranayamapurahsarah / 
Sarire vinyased devi pürvam uktakramena tu // 
māyayācchādayitvā tu ankusena nirodhayet / 

yonim baddhvā tatah pascat sidhakah susamahitah // 
svadehe namasā mantri kalpoktena tu karmana / 
kuryat sarvani karyani tatah siddhir na samšayaļ // 
nayottarāditantresu kalpoktam karma kārayet / 
athavā dašalaksāņi japed yas tu vidhānataļ // 

tatah sabhratrka devyah sādhakasyāgratah sthitah / 
varam istam prayacchanti trayatitam padam hi yat // 
bijapaficakam etad dhi na deyam yasya kasyacit / 
vargāntanirguņākrāntam samyag vai bijapaficakam Il 
evam eva pura krtvà jūātvaivam hi vidhànatah / 
bijani bijayet prajilah tatah karma samārabhet // 
evam vidhanavid yas tu hino va sarvalaksanaih / 

api patakasamyuktah sa siddhiphalabhag bhavet // 
vargāntanirguņākhyasya asyapi paramam smrtam / 
hrdayam devadevīnām ekāksaram atah param // 
yatra sabhrātrkā devyah kūtadehā vyavasthitah / 
natah parataro mantras trisu lokesu vidyate // 
gopitavyam prayatnena tantrasāram sudurlabham / 
mamapi gopitam devi sarvajūenāpi sarvada // 
nišcayam mama baddhvānta ? yac ca devena bhāsitam / 
tvayapi caivam evam hi raksaniyam prayatnatah // 
cintāratnam idam guhyam vratasādhanavarjitam if 
anusmaraņāmātreņa samyag jitāya kramena tu // 
varņayāgakrameņaiva pūrvoktena yathakramam / 
sidhyate natra samdehah sarvakamas tu mantriņām // 
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šāntikam paustikam caiva vidvesoccatanam tatha / 
vašyākarsas tathā nāšam sarvam sidhyati sādhake // 
$ukrena sarvatobhadre mahasammohane tatha / 
nirmathya kathito devi dadhno ghrtam ivoddhrtam // 
parīksya guruna šisyam gurudevāgnipūjakam / 

tasya deyam idam tantram na ca nāstikanindake // 

na dīksitā na sidhyanti sthitah kalpašatair api / 
svayamgrhitamantrà$ ca nastika vedanindakah // 
samayebhyah paribhrastas tatha tantravidüsakah / 
gurūņām vihethanaparās tantrasaravilopakah // 
yoginibhih sada bhrastah kathyante dharmalopakah / 
iti tathyam mahādevi surāsuranamaskrtam // 

sāram etad dhi tantrasya tasya tatstham mahānaye / 
ājīā bhagavataš caiva šivasya paramatmanah // 
$ridevy uvāca // 

$rutam maya mahādeva vīņāsadbhāvam uttamam / 
tantram vinasikham nama durlabham tridasesv api // 
vargāntanirguņākhyasya asyāpi paramam ca yat l 
ekaksaram param guhyam bhuktimuktipradayakam // 
gopitam tu tvayā deva sārabhūtam mahešvara / 
tapasa durdharāl labdham yac ca jūānam $ivodbhavam Il 
prasādam kuru deveša yatra siddhir dhruvam sthitā Il 
prāpte kaliyuge ghore samkate bahupātake Il 
sarvasrotahprapannānām āšu siddhir yathā nrnam / 
prasadam kuru deveša kah parampārate mama / / 
alpaprajiiah kumatayo bahuvyākulacetasā ji 

tantram naivādhigacchanti na caiva bahudhā šrutam // 
iti deva tvayā pūrvam kathitam guruņātmanā / 
asmākam api samksepāt kathayasva mahešvara // 

Šrī i$vara uvāca // 

aho svabhāvaprakrte kimprašnāsi punah punah / 

yan mayā kathitam pūrvam tad grhāņa subhāsitam // 
$ridevy uvāca // 

na bhüyah pariprechāmi prašnam eka garīyasī / 
vàram ekam kuru vyaktam prasādam süksmagocaram // 
Šrī i$vara uvāca // 


$rnu devi prayatnena süksmàt süksmataram mahat / 
prayogam sarvatantránàm uttaram sarvasiddhaye // 
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yena samsmrtamātreņa siddhir hastatale sthitā / 
nāyāso na vrata$ caiva na tapas ca mahešvari // 
nāgnikarma na caivārcā smaraņāt siddhidah smrtah / ` 
$rnusvaikàksaram devi sadbhavaparasamhitam // 
Sariram tattvarājānam jātavedasi samsthitam / 
Sikhāyām samsthito devo bindudevi jaya smrta // 
yascatrordhvam bhaved devi saukarah parikirtitah / 
tantudevam vijaniyan makāram bindudevatàm // 
evam tu paficadha devi tattvarājam tu kirtitam / 
caturvimšatikosthe tu yo mantranayakah smrtah // 
tattvarāja iti khyāta ūnavimšaty adhah smrtah / 
vimšakena svareņaiva bindumūrdhnā tu piditam // 

esa ekaksarah proktas tvatpriyārtham varānane / 
susiram tattvarājānam jātavedasi samsthitam // 

visnor upari diptena japel laksatrayam budhah / 
ākarsayed drumāņy esa mrgapaksisarisrpàn // 
manusanam tu ka cinta ākarsaņavidhim prati / 
ekàdasamah samyuktas tattvarājena šobhane // 

Sirasà bindubhinnena hrdi caisa nigadyate / 
saptavimša Sirah proktam trimšamas tu śikhā bhavet // 
ūnacatvārimšatir devi tattvo "yam kavacah smrtah / 
sodasasvarasamyuktam etad astram prakirtitam // 
netram tu kathitam devi vimšatyaksarayojitam / 

esa ekaksaro devi sadangah samudahrtah // 

hamso māyāyukto devi naracastravidarbhitah / 
savisarganayapadam bijantastham ü i siddhikari nrnàm // 
ha ra tra vrddhim karoti 

māyānkušanirodhās te sarvamantragaņādayaļ // 
kramašo yojayen mantri yadicched dirgham ātmani /. 
sarvam etat parityajya kuryan mantraparigraham // 
ātmātīndriyādhārāņām krtvà kartavyam muhur muhuh / 
padārthavidhisamyuktam yan maya gaditam pura // 
tad anena prayogena kartavyam siddhim icchata / 
dhyāyet sindürasadr$am vasyakarsanakarmani // 
māraņe krsņavarņam tu vidvese vāmarūpakam / 
uccāte dhūmravarņam tu $vetam caiva pustyarthinā // 
mayüragrivasadr$am stambhane cintayet sada / 
sarvavarņadharam caiva sarvakāmikam eva ca // 
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sarvendriyāņām kurvīta upahāre mahādhipe / 
hrtpadmakarņikordhvam tu susiram tatra cintayet // 
sphulingam karņikārūpam nirdhūmatejarūpiņam / 
dhūmajvālāvinirmuktam sūryakotisamaprabham // 
tasyordhve tu šikhā sūksmā nirmalā sphātikopamā / 
nityam sā sevyate yuktair yogibhir niskalā parā // 
ūrņātantusamākārā ūrdhvasrotā nirupamā / 

tatra madhye gatam pasyed devyā guhyottarambhavā // 
valagrasatabhagakhya vīņādhārāsusamsthitā / 
dhyayeta nityam yogindrah siksmaguhyasamudbhavam // 
krtvā pūrvam tu vinyāsam sakalabahyasamsthitam / 
evam varņavibhāgam tu jūātvā siddhim avapnuyat // 
vašyākarsaņakarmāņi vācayā sa karisyati / 
vinasikhayah sarvasvam cintāratnam ivāparam // 

etad bijavaram prapya yathepsasi tatha kuru / 

ājīā bhagavatas caisa sarvadavyabhicarini // 
dhyātavyā sā prayatnena yadicchet siddhim àtmanah / 
yajanam yàjanam caiva samyogam ca layam tatha // 
samayāksarabījam ca aksarāksarayojitam / 
raksaniyam tvayā bhadre prayatnena sunišcalam // 
etad guhyam samākhyātam tava snehād vicaksani / 
etaj jñatva tu mantrajfiah šivasāyojyatām vrajet // 
evam vilayatām yāti vidhinānena yojitām / 
amalīkrtadehas tu vidhinānena sadhakah // 
amalīkrtam tanmantram hrccakre viniyojayet / 
somamandalamadhyastham dhyāyet kundendusapra- 
bham // 

amrtena tu siūicanti lāntīsagatilitena ? tu / 

evam apyayito mantrah sarvasiddhiprado bhavet // 
evam apyayanam krtva bindumadhye vicaksanah / 
astottarasahasram tu mantrāņām mantravij japet // 
paramikaranam hy etan mantrasyāpyāyanam smrtam / 
Sivibhütas tu mantro vai sadhayed akhilam jagat // 
sūryacakraniruddham tu širasi samavasthitam / 

japet hūmkārasahitam bodhanam parikirtitam // 
adityacakramadhyastham vahninā samnirodhitam / 
nirdahate mantram devi yada karma na kurvati // 
Sikhàmadhyagatam dhyātvā sahasram parivartayet / 
mantram evam samuddistam guhyašaktipradīpanam // 
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dahanam cāgninā kāryam hūmkāreņa prabodhayet / 
dipanam tu sikhamadhye mantrāņām mantravādinām Il 
amalīkurute sūryaš candreņāpyāyanam smrtam / 
šivīkurvīta bindustham mantri mantram tu yogavit // 
evam mantravišuddhas tu candrasüryasamanvitam / 
dipanam šaktinā nityam japen mantri samahitah Il 
amrtodbhavakāle tu mantri yatnena niscayāt / 

vašam ānayate ksipram višvam manata ? samšayaļ // 
yavati maya mantrāņām sarvesàm kathitā maya Il 
vidhir atra krame cāyam pašcād vaksye jape vidhim / 
yajanakale samprapte ekacittah samahitah // 

hrtpadme karnikasinadevatarpitamanasah / 
šikhābindum vinirdhārya tanmantram hrdi samsthitam // 
putavarņavidhānam syād akrtoccāranisvanam / 
svasthacitto hy asammüdha alakirdhvasthitatmanah// 
avicchinnam drutam caiva avilambitam eva ca / 

tāvan mantri japen mantram yāvac cittam na khidyate // 
alabhya mama mantram syād drutam kālasya sidhyati / 
japam krtva tu medhavi nanyam etat samarpayet Il 
mantri kurvita. yatnena yatharthatvam nibodhata / 
prathame vàyavi proktà dvitiyà tv anala smrtà Il 

trtiyà caiva māhendrī vàruni tu tathàpare / 
omkārapūrvato mantram namaskārāntayojitam // 
bījapiņdam tu madhyastham mudrāyuktam sada yajet / 
ksipram arthas tathà karma bhuktibhogam sudurlabham// 
sādhayen manasa sarvam bijamudraprayogatah / 
hūmkāram adito nyastam namaskārāntavyavasthitam // 
uccātayet sarvadustan daityabhütagrahàms tatha / 
omkārayojitasyādau svahakaravasanatah // 
agnikaryaprayogo 'yam ksipram artham prasādhayet / 
omkārasamputam pindam rakarena tu dipakam // 
sādhayen manasa dhyātvā kāmārthas ca yathepsitam / 
suptam bodhayate mantri Sighram siddhim avāpnuyāt // 
omkara§ ca rakàras ca phatkāraš caiva madhyatah / : 
madhye vargantapindas tu karma kuryād yathepsitam II 
hūmkāram ādau ante ca hakāraś cadimadhyatah / 
japan tu bodhayen mantri api suptam acetanam // 
hūmkāras ca rakāraś ca phatkāram adimadhyatah / 
kruddhas tu japayen mantri yada karma na kurvati // 
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391 omkārasamputam krtvā namaskārāntayojitam / 

| japet pindaksaram mantri sarvasiddhikaram param // 
| | 392 šāntikapaustikam karma šubhesu ašubhesu ca / 
M ksipram àvàhane siddhir homabijaprayogatah // 
il 393 homayet phalabījāni dhānyabījatrņāni ca / 
| payasā vāpi šuddhena homakarma hy udahrtam // 
|| 394 madhunā ghrtasamyuktam tilam juhyād vicaksaņi / 
ü sadhayet sarvakarmani vasatkrtam japisyati // 
| 395 sarvesàm guhyamantrāņām bijamudram prayojayet / 

aprakāśyam idam guhyam śivavaktrād vinihsrtam // 
396 yas tv idam dhyayate nityam pūjayen manasa japet / 
|| sa bhuükte vipulān bhogān īsānāntapadam labhet // 


Vinasikha sārdhašatatrayam yāmalatantram samāptam 
| iti // 


| Appendices : 


| A. hūmkārādau svāhānte ākarşaņe ) 
| omkārādau vausat ante Santike / 
| omkārādau su vasad ante paustike / 
| omkārādau vasadante ’mrtikarane / 
| phat phat māraņe / 
om ksram samhārāstra / 


B.  ksa purusa/prakrti buddhi/ahaükàra manah / 
ja šabdasparšarasarūpagandha tanmatram / 
bha prthivi apa teja vāyu ākāša paficamahabhita / 
/ma/srotratvaccaksurjihvaghrana buddhindriya / 

| ha/vākpāņipādapāyūpastha karmendriya / 


| C. jaya brāhmani bhūmi / 
vijaya ksatrāņi / āpa 

| ajita / vaisani / teja 

aparājita sūdrani / vāyu 
tumburu ākāša šūnya nirguņa 
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D.  ksakarah purusah saksat makārah prakrtih smrtā 
mahān hakāram ity āhur ahamkāras tu ya smrtah / 
omkāras tu manah proktam kathitam devi te kramāt // 

Colophon : 


vīņāšikham vāmatantram sampūrņam J! Subham astu // 


vpavaagogo an TO no b p b p GO GO p 


#OGETO 0 


CRITICAL NOTES 


to the Text of the Vīņāšikha Tantra 
(Numbers refer to stanzas) 


eta deva B 

esām B 

mahān d -prasāda A, -prasādāt B 
ya trailokye B d -varjitah A 
yoginī 

-sasti d -saraih A (ai perhaps deleted), -sarāh B 
devyā c ijyante B 

yogam c devyā 

grhā- A, guhā- B 

Srikama 

saksiram A, samskāram B 

bhūya A, rūpa B 

kréa B 

karņņikāii cetatanmudra savalà 
prāgdala' B 

dhvānta; cf. 104c 

-àntavaib A, -odbhavaih B 
nanabhuktanna- B 

-sthitāh 

Sisyanam proksya 

Sesyanam A 

japat B 

aūgāngena B 
mayayacchadapaficad A, māyāyacchādayet pašcād B 
(yet added above the line) b astenaiva A, asreņaiva B 
C sarsyasya A, samjfiasya B 
taddhudhā A, tadvudhvā B 

tatva A d parerāpya 

yatrāsarvā B 

svakāle (for sakale) A, svakālā B 
abhi Sisyaih d vijastrebhyah B 
samaya 
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prityo 

sarvà- 

-vaktram 

gosakrd 

prastāram d kosthakām tu samām šubhām 
tam kramāt 

astreyādiksu; in B, gne written above stre d bījā A 
kosthakā dašabījena samyuktā 

-yoni- 

nirņņitāni 

vendušikhayā A 

paficanaiva 

asyasya 

samghārāstreņa digbandham b puras- 
vāruņāl plā- A, vāruņāt plà- B 

šravantam A 

mūrddham B d šikhāyā 

-ottamaih 

-vigraham 

amani- 

angamsena B 

katauddhe 

kajaih = 

vajrotpala- A, varjyotpala- B b codaramstri- 
pracchanna- 

japadyam 

-pani- A 

devidevam 


Nominatives in B 


a 


b 
b 


ES 


a 


vidyāvarā- c devamdeviyajam 

-locana- 

-sura- 

-prakhyà d -priyà 

-dhari devi b asvarüdhà mahābalā A, a$varadha 
mahācalā B 

-kāšī d -bhüsità 

sarvari- 

-kauseyasavītām A, -samvitàm B c ārūddam A 
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-rāvada- c japantī 

-yajusāma- b gāyatrīva cd tu panipan, corrected in B. 
to tū panisaū 

devīnām ā- b samprstā A, samsprstā B c vašā- 
d small signs in the Mss. denote the loss of this pada 
pūjām 

mandale for mandalake 

pūjitā sidhakam devyāh d -raksantu 

visesa A, -am B c yathà laksyase mātreņa 
prasādasva 

$rnusveka- A c atulàm 

daņdam B, varņam A 

devo devam 

bhārayet c kostha B 


-kostha-, but the tha seems to have been rubbed out in 
A 


puiijasametau A, yuktasametau B b nyastavyā 
kostha- B 

-karaņam 

deva A 

deva c vindyād 

nādīm 

Susirà- c tasya 

ida B (also elsewhere) c sugumņā B (also elsewhere) 
vàmajam proktam 

piñgaloccà- 

-karsa A, -karsas B 

vicaksane 

vamangojvara-; a second j added afterwards in B 
và daša B 

samürcchitam 

-mānsam c āhutyā- A, āhūtyā- B 

nrvàla- d ālodyan 
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170. 
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172 
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193. 
194. 
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210. 
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samidhayet 

daksinapy eva vai hastam b -mandale c daršayed yas 
tu d vidvista 

sva- 

-vasasaih 

Sakrasamam 

jatya- 

ankusasadhyaguhyan tu 

citya- 

prayánti 

ávartaye c mumusor A, mumursor B 
piditah A, corrected in B 

priyam 

juhuyāt b -plutàm c -citto d mantra- 
sarvvakāmam tilam (tilah B) juhuyat 
savavaktran A b tàvatandratah A, tāvattadrutah B; 
this pada might be a corruption of juhyāt tāvad atandritah. 
Sakra B, Satru A 

tasya 

yasya 

ākarsayanti tam 

uddhasya A 

vidvistam 

yam 

sādhyamantrabahir- 

mayā- 

tacchāpayitvā B 

-vestita- 

sādhyakiūkarato 

baddho ruddho 

āntastham 

ye d mürcchità bhuvi vihvalàm 
pašcād dhrdayam tasya 


c cromegoonftu 


230. 


232. 


234. 
237. 


241. 
244. 
245. 
249. 


251. 
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255. 


256. 
259. c 
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āntimakam pašyet A, but the $ seems to have been 
rubbed off; àrtimakam pasyet B 


baddho ruddho 


mahati diptam 


varņņāmtā A, varnàntà B 

-rajatà- A, corrected in B d vistakena A, corrected in B 
padmacaturdale 

-mātras b -kāmadā 

kālatantram B 

-nāman tu 

hūmphatkārāntadyatakaih A, humphatk ārāntadyam- 
takaih B 

vicaksaņi 

jātīn tu B 

šimgrum A 

yena jñatam sadāšivam 

sadašivaparijiiāātam 

sakulafi ca katham jñeyam 

yam jūātvā 

hasto A; indriyas, in B corrected to -am c caksusām 
dhāyamte A, dhyāyate B d purusam 

-gāmi d -sthitah 

-sthita-A 

-samanvitam 

Sakti-; -bhinnam b -stham; -ātmakam 

-mārgasthe ° 

-kašam b vijñeyam bhuvi- c -kāšam d -àntargatam A, 
-anugatam B 

upasanta 

yada 


262. Corruption of tattvatraya-? 


263. b 
264. d 
265. d 


rtiyuktas A, sanniyuktas B 
yādi 
sadhakah 


b Go GO b pb PM 


Qo op p O p O. o p p p b p toO p ot p BAS ot m o O Te 


-raja- 
digdha c pratima À d -mantritam 
saitthin tu 


kumca- A d nikhanena A 

nirmuktam mrda 

mütrayed b grna- A, grnam B d stiyo (striyo B) và 
puruso ’pi va š 
sandhilas A, santilas B b -yoga A, -yogam B 

yogam 

vicaren A (for vicareta; corrected in B) 

mesa eta (età B) kāksivilocanamūlan tu 

kasthe 

syañkusopamam c kašcit d -gatā 


mama praveśayet; cf. 290. 


namam A, namna B 

vijñapaya A, corrected in B d -tām 
yogam B 

putojapet, changed into pratojapet (or the reversal) 
-odara- B 

yogena B 

bhavanti 

bhakāram c bhavanti 

-kārāntā 

$akra- Bb hum B (also elswhere) 
namasān 

nayottarāņi 

devyāh 

evamevam A 

-yuktam 

samātrkā B 

nastikyavindake A, -nindake B 
samayenya A, samayatya B 
ekāksaraparam A 

Sankare vahupānake A, -pātake B 
-Srotah- 

kalpaprajíià 

prašnosi 

cāram 

Süksmacchü- A 


° b Go o 
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-svekā- 

devi 

yaficatro- b saukarah parikīrttitam A; saukaram -am 
B 

una- 

drumany 

dašamasamyuktam 

una- 

yukto, corrected into yuto in b. b -darbhitam d thus 
A, icchasiddhikari B 


prose; thus A; i ha ra tra B 


° ° op bp O p e o p o p o 


a 
a 
b 
b 
b 
b 
c 
b 
d 


Appendix A hūm A (for hum) 


uccatane for uccate 

urņņā- A, ūrņā- B b -Srota- 
nitya- 

-karmmaņi A 

-dehan tu 

mantravarjjayet 

mrtam A, smrtam B 

-ruddhas b širasā 

mantram eva A, m. etat B 

hum- 

süryam 

yāvantimayā b kathito 

vidhih 

-àsinam b -mānasam c dhāryam 
svasthavito A; -müdham d alākurddhasvasthitā- 
tmanah A, alakruddhasva- B 
drutaš A, drutañ B 

alabhyam B; syāt A, syād B 
-tvanivodhatah A, -nirodhatah B 
japet B 

dautya- c omkāre B 

kàmàndhas ca B 
japata A, japamtam (or: japamta) B d saptam A 
juhuyād d vasaükatafi 

īšānān tu B 
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Appendix C In some cases B introduces sandhi. jayā A, japa B; 
vijaya ksetrāņi, corrected in A in the margin into 
vijayā ksatrani; ajita A, ajitā B 


Appendix D ahaükaram (for mahān hakāram); yat smrtah 
(for ya smrtah) 


Colophon : The colophon of A has been printed in the text. 
Instead B contains the following: 


Nepālarājakīyapustakālayasthitam prācīnatādapatra- 
pustakam avalamvya šrīpaūcakālaūkrtamahārājādh- 
irājatribhuvanaviravikramašāhadevavijayarājye $ri-$ri 
$ri- mahārājacandrašamšeravarmapradhānasācivya- 
paripālite Nepāladeše Kasthamandaparajadhanyam 
1982 vaikramavarse $rīmadrājaguruhemarāja- 
paņditānām ajilaya Bhojarājašarmaņā likhitam idam 
pustakam. 


PART IH 


TRANSLATION 


Note: Additions which are necessary for the understanding 
Of thecontext are in sguare brackets; explanatory additions 
of other kind are in round brackets. 
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10. 


(General Introduction) 


On the beautiful summit of Mount Kailasa, adorned 
with a variety of jewels, overgrown with various kinds 
Of trees and creepers, freguented by the Perfect 
(Siddhas) and heavenly bards, 

there the God (Šiva), the greatest of the divine beings, 
amuses Himself with (his spouse) Umā, praised by the 
great Siddhas and the attendant deities led by 
Mahākāla; 

and by the exalted sages, Bhrgu and the others, the 
best among the divine beings. From within their midst, 
the Goddess rose and spoke these words : 


By Thy grace we have heard the Sammohana Tantra 
and the great Nayottara, and the Sirascheda difficult to 
obtain, O Lord of gods. 


But these [teach results which are] to be realized by 
observances or ritual ceremonies. Because mankind is 
occupied by other problems, especially because they are 
in lack of earthly goods, 

and because that which exclusively leads to the realiza- 
tion of higher wisdom is above their grasp, [I request 
Thee,] O God, [to communicate] the series of Five 
potent syllables (Bijas) which duly realizes all desires, 


[and] the Esoteric Heart of these—be so kind to impart 
them to the devoted worshipper. 


The Lord said : 


What has been disclosed to nobody, not to the Yogins, 
Sukra and the others; what has been kept back from 
Guha (Skanda), however devoted and modest; 


and what has not even been told to those who are 
called by Me the Sixty-four Initiates in the Tantras, 
led by Brahma and Visņu!; 


that I shall proclaim like a second fabulous gem : the 
Tantra called Vīņāšikha which without mystification 


The Vinasikhatantra 


imparts [the method which leads to] quick success 
(siddhi). 

It is connected with the (four) Goddesses and with 
Tumburu; it is firmly based in the lute-string'; it is 
taught to be connected with the Tuft (Sikhā)*; therefore 
it is known as Vinasikha. 


(The initiatory ceremony) 


I shall first proclaim the sacrificial ceremony*, the 
essence of the Tantra Tradition, difficult to obtain; 
thereby the Goddesses are constantly induced to liberality. 
The practiser (sadhaka) who here on earth knows the 
domestic sacrifice, obtains in this world the highest de- 
gree of success without observances or oblations. 

At first, [the guru] should execute the acceptance (initia- 
tion) of pupils in the cadre of a sacrificial ceremony; in 
no other method should he make the Tantra known to 
them, nor will he obtain success [by another method ]. 
On the fourth, fifth, ninth or eleventh day [of the 
month] the rite may be performed, or on any given 
day during an eclipse of sun and moon. 

A sacrifice held on the fourth is preferable and condu- 
cive to a high degree of happiness”; if one aims at 
welfare, one should in due concentration perform the 
sacrifice on the fifth. 

Or, one who desires victory in battle, the annihilation 
of inimical kingdoms, should perform the sacrificial 
ceremony for rulers, agreeable to the Sisters?, on the 
ninth, 

He who worships on the eleventh day reaches a high 
status in Siva’s heaven. 

On a well-protected, solitary place, or at the bank of a 
river or a pond, 

the excellent preceptor should first complete the clean- 
sing of the site, saying the Savitri’. After having com- 
pleted the [ordinary course of] worship, he should 
concern himself with the purificatory passing of the 
night by the candidates. 


Translation 101 


20. The wise man should present, saying the Savitri, a rice- 
dish [to them], conducive to the spiritual course®; and 
[he presents] a tooth-brush of twelve añgulas' length 
made of sappy wood to the candidates. 

21. Having rinsed his mouth and invited the candidate who 
is purified by the five pure ingredients, he should sprinkle 
him further, muttering the Savitri, accompanied by reci- 
tation of the Tattvas as explained®. 

22. He should rub him with a blade of kuša grass and 
bedaub his body, after which he should immediately 
wash him completely, in due order, muttering the 
Savitri. 

23. On the sacrificial site, the candidates to be initiated by 
him" and [the guru] himself should pass the night on 
a layer of kuša grass; he should constantly secure pro- 
tection by a hundredfold recitation [of bijas] and medi- 
tate on them (the Sisters)" in due order. 

24, Then, in the pure time of daybreak, the aspirant should 
wash his face and, bowing humbly, he should -annou- 
nce desirable or undesirable phenomena [seen by him in 
dream] to his guru. 

25/26. The preceptor, having ascertained what is desirable or 
not desirable for the aspirant, should design a mandala 
on the site [mentioned] first, on even ground, solitary 
and free from harmful objects, with wise reflection and 
in exact accord with the rules; the mandala is [square, 
with a sizeof] four ells or one ell, provided with four 
gates. 

27. He should design the mandala beautifully, in a splendid 
way, with rice powder; within it he should create a 
lotus of four petals and a pericarp. 

28. The petals of the lotus should be white, red like blood, 
yellow and black in colour. He should design them 
according to the rules, beginning in the East, and 
ending in the [site of the] Lord of the North. 

The excellent preceptor should [design] the pericarp in 

their midst, in variegated colours. He should [design] 

Tumburu in four forms (?), with four colours, by 

means of his particular bija!?. 


29 


102 


30. 


|| 32. 
33. 
34. 


ll 35. 


| 36. 


| 38. 


39cd. 


31. 
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He should meditate on the Lord in four colours as 
residing within the pericarp. 
Then he should locate Jayā, white, on the eastern petal, 
by means of her particular bīja. 
Having located Vijayā, in the [red] colour of the 
Bandhūka flower, on the southern petal; Ajitā, in the 
colour of pure gold, on the western petal; 
and Aparājitā, in the colour of a mass of “divided” 
collyrium (black), on the northern [petal]; he should 
pay worship to them in due order, with their particular 
bījas [as their representants]; 
and with flowers, perfumes and edible gifts, of good 
guality and with correct calculation of time; the sacri- 
ficial site is provided with a beautiful balcony and with 
banners, and adorned with wreaths and garlands; 
illuminated on all sides by burning lamps placed in the 
[main] directions of the sky; itis also provided with 
various delicacies and drinks, and with sweet 
condiments; 
and with fruits of various kinds arranged at the sides; 
and with pots filled with water placed in the ten direc- 
tions of the sky, 
wrapped around with mango sprouts, beautiful and 
adorned with wreaths and garlands. 
Having thus sacrificed in accordance with the prescrip- 


tions and having sprinkled the candidates with 
waterlt, 


he cleanses (?) their faces, saying the Savitri; after they 
have been adorned with a garment, he should place 
flowers, muttering the particular bijas [of the five 
Deities], in both hands of each candidate!5, 


Departing from Jaya ['s direction], the excellent precep- 
tor should cause the maya to enter into the mandala 
(8. Having caused the candidate, or two, three, 
four or five of them, toenter that mandala, he should 


then perform the fire ceremony outside the mandala, to 
the West. 


Having drawn lines around the fire-place and having 
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40. 


41. 


42. 


43. 


45. 


46. 


4T. 


48. 


moved the fire, saying the Savitri, he should arrange 
stalks of kuša grass [around the fire-place] on all 
sides. 

The preceptor, having sprinkled [the fire-place] with 
perfumed water, saying the bīja of the Missile”, should 
lay down the fire on it, muttering the same [bija], and 
worship it afterwards with the Savitri. 

Then he should impose the Three Realities!$ on the 
fire in due order, and..., he should stabilize it with 
the [bija of the] Elephant Goad?. 

He should then cover it with the Maya bīja” and 
awaken it with the Missile; with the same, he should 
bring about the purification of the whole set of ingre- 
dients for the fire sacrifice”. 

Thereafter, the wise man should execute the fire sacrifice 
with butter in accordance with the rules. Having per- 
formed that sacrifice, reciting the particular bijas, he 
should proceed to the candidate’s initiation. 

Having connected the candidates in the right method, by 
means of the bijas, with the five Great Elements, and 
having connected their nature (?) with the divisible 
[aspect of the Deity], he should establish them on the 
Supreme Course (adhvan). 


This is the initiation, according to the prescription, 
resulting in enjoyment and release. 

With these Five, the [initiated’s] nature is [connected]. 
In case of [an initiation] into the divisible [aspect of the 
Deity], the [diksa] is of the essence of divisibility. In 
case of [initiation] into the indivisible [primeval aspect 
of the Deity], it is called “indivisible”, and is prior to 
the Course which entails gualification**. 

Having initiated the candidates who are inthe supreme 
[stage] of qualification, he should anoint them, reciting 
the particular bijas, and then present the bijas to them. 
After communicating to them the secret rules (of the 
school), and showing to them the heart [formulas?]**, 
and the Gestures? with his fingers, the great man? 
should invest that lord of practisers with authority. 
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58. 


56. 
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Then the eminent practiser should consume the remains 
of the offering, [muttering] his particular vidyā; in this 
way, the Goddesses will be pleased. The remainder he 
may throw into the water. 

His teacher he should worship with devotion, with all 
his possessions or...; with bowings and gifts in 
accordance with his means, or with anything by which 
the guru is satisfied. 

(Creation of Bijas) 

Adorned with a wreath, a white turban, and in full 
ornate, taking his place on an elevated seat and facing 
theeast, he should construct a mandala divided into 
Squares?e, 

On an even, pure and lonely place besmeared with 
cowdung and ashes, he should lay out the geometrical 
arrangement of the alphabet, himself being pure. 
Having constructed a square, and drawn a splendid 
system of dividing lines, he should in this way create 
forty-nine beautiful square plots, equal in size. 

The [syllable] called ka-sa (ksa), seated on the twenty- 
fifth (the ma) as a seat”, with the bindu (the dot which 
symbolizes nasalization) added to this last letter of the 
Five Rows (of occlusives and nasals), and with its 
upper part perforated by the šikhā (*tuft", perhaps 
denoting protracted pronunciation), is located in the 
central square. 

On the eight squares which lie around it in the main 
and intermediate directions, he should place the rows 
beginning with ya and ša, O Goddess, beginning in the 
North-East. 

In the (four) squares which lie [around the preceding] 
in the South-East and the other corners, he should 
place the four neuters (the vowels r, r, 1 and ]) ; in the 
[anti-clockwise ] direction beginning in the North-East, 
the twelve bījas [ of the remaining vowels], 

in the squares of the third row. In the fourth row, the 
series of twenty-five [occlusives and nasals], these bijas 


he sould place in due order on the squares beginning 
in the North-East. 
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59. 


60. 


61. 


62. 


63. 


64. 


65. 


66. 


Having in this way laid out the arrangement, and the 
letters combined with vowels (?), he should extract in 
due order the sixteen bijas. 

Beginning (to count) with the series of ka etc., in due 
order, from left to right®, the twenty-fifth, combined 
with the bija of the eleventh square, 

is the Atmatattva, the Reality of the Self (the syllable 
ksmām); the [twenty-fifth, combined with the] thirty- 
fourth, is called the Reality of Wisdom (ksmum), while 
Reality of Šiva, O Divine Lady, is [the twenty-fifth] 
combined with the thirtieth (ksmaum). 

This is the threefold Reality, and also its assignment to 
the body is proclaimed. All [bijas ] should be assigned 
in due order, combined with the bindu. 


In these, success is contained, as should be known by 
the excellent practisers. 

The first bija (, that of Tumburu,) is said to be the one 
which is located in the twenty-fifth square (ksmam). 

The second bija is called that which is located in the 
fourteenth square (jam, for Jaya). The third is located 
in the eighth square (bham, for Vijaya); the fourth is 
the bindu, combined with the yoni??. 

The fifth bija is said to be the one which is located in 
the twenty-fourth square (ham, for Aparājitā). The 
bijas of the God and the Goddesses are thus created in 
due order. 


the bijas are provided with the crescent, the bindu and 
the tuft. 

The extraction of the group of five bijas has been duly 
told to Thee, O Goddess. These five bijas are taught to 
be the Supreme, O Fair-faced one. 


67ab. Concentration on the Five Bijas results in the realization 


of all one’s desires. 


(Preparation for worship) 


67cd. I shall proclaim the ceremony of worship which grants 


every success. 
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74. 
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Having first performed the consecration of the hands in 
the known order, purification should be effected by a 
barring of the regions in the method which will be des- 
cribed now. 

The digbandha, preceded by a regulation of the breath, 
should be performed while reciting the [bija symbolizing 
the] Missile of Destruction. One should purify oneself 
with three regulations of the breath, O Goddess; 

one should *cause the breath to go out" in exhala- 
tion (?), and *fill it up" by taking a new breath; the 
*filled-up state" is reached in the act of holding the 
breath; thus the regulation of the breath is known to 
beo, 

While meditating upon the bija of the Fire of Destruc- 
tion, which resembles the Apocalyptical Fire, the pos- 
Sessor of mantras should assign it to the footsoles, equal 

to a fiery circle and impressive. 

He should then burn his own body [in meditation] and 
cause it to overflow with Water-of-Life. Having burnt 
his mortal body so thatitasit were is left as a heap of 
ashes, 

he should then meditate on a “body of wisdom" which 

is[constituted] by showers of Water-of-Life; and on 

the Supreme Syllable Om, directed downwards, [with 
Amrta] streaming on one's head?!, 

The bija which has been handed down as ka-sa, com- 
bined with two ra'sand filled with flowing Water-of- 

Life, pure like spotless crystal, 

[at the end,] its lower part combined with Om and above 

with the Bindu—with this bija, the top of which is 

pierced with the Tuft, 

the excellent practiser should execute the combustion 

[of his body] by the method ofthe yoga of sustained 

concentration. The possessor of mantras should cleanse 

his body [and remove] the stain of horrible evil. 

Ifhe performs the assignment [of divine powers] by 

touching, he obtains a body the essence of which is 


mantra. 
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Having purified the site which was [protected] by a 
digbandha, in order to realize purification of the man- 
dala, 

he should realize the expulsion of powers of hindrance 
by a recitation of the Missile of Destruction. After 
this, he should consecrate his hands; the injunctions are 
made knownas follows. 

The possessor of mantras should perform this ritual in 
accordance with the rules before he proceeds to the 
next stage. 

To the wrist, he shonld first assign the syllables...??, 
the Five Bijas he should assign to the fingers, begin- 
ning with the thumb. Of the three phalanxes which are 
on the fingers of both hands, beginning with the thumb, 
he should assign the Reality of the Self on the upper 
ones, the Reality of Wisdom on the second ones, and 
Siva on the third ones; in this way they are conducive 
to complete success. 


To the arm and the body the Three Realities are also 
assigned: the Self to the lower part, Wisdom in the 
middle and Siva on the upper part or the head. 

Having thus assigned the Three Realities and the Five 
Supreme Bijas, he should further assign also the 
Secondary Bijas?, O Fair-faced One. 

And havingalso assigned the Missile blazing like sparks, 
and covered it with the Maya, one should stabilize 
them with the Elephant Goad**. 

After assuming the Womb Gesture (yonimudrā), he 
should effectuate a complete, divine body (the sakal- 
ikarana); thus the method of touching the body has 
been told to Thee, O Goddess. 


86/87ab. The Stabilizing Mudrà which stands for the Elephant 


87 cd. 


88/89. 


Goad is as follows: one crosses the thumbs of both 
hands, stretches out the index of theleft hand and 
curves it afterwards. 

It can be applied by the excellent practisers to acts of 
subjugation and attraction. 

Having put the index, middle and fourth fingers of the 
right hand close to those of the left hand, and the 
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thumbs to stand together, while the little finger[s] of the 
right [and left] hand[s] are directed downwards between 
the indices and the thumbs—this is called the Yoni- 
mudra. 

The first bījā [of the Five Bījas is assigned] to the 
crown, the second to the face, then the third to the part 
above the hips, the fourth between the knees and the 
hips, 

and the last one between the feet and the knees, in due 
order, with outstretched hands. By this series of bijas 
the body is liberated without any doubt. 

[If] an immense rain of hailstones hard as diamonds 
[occurs, one is protected]; it invests thieves and mons- 
ters with fear, and oneis always released from incurable 
and deadly diseases. 

A man, even if he be guilty of heinous sins, is released 
without any doubt from snakes*, poison, the sword, 
fever, leprosy, pneumonia and so on. 


(The worship of the Five Deities) 


Having smeared [a purificatory mixture with cowdung] 
on an agreeable spot, covered and uncrowded, he should 
design there a beautiful mandala as before, with sides 
one ell in length, 

and thereon a lotus with four petals; its pericarp is 
designed in a mixture of colours; the petals, beginning 
in the East, are there in the colours white, red, yellow 
and black. 

[To these,] the possessor of mantras should assign Jaya 
and her companions, and Tumburu on the pericarp. 
The latter is [meditated upon] as follows: seated in 
the lotus-posture, one of his arms he holds in the ges- 
ture of liberality; 

he has four faces and eight arms, a lance** in his hand, 
bearing a mace; he has three eyes and his body is 
fourfold?7; 

he is donned with an illustrious crown, his crestadorned 
with a crescent; dear to his Saktis, with noose and 
elephant goad in his beautiful hands, 
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106cd/ 
108ab. 
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109. 


110. 


provided with a splendid garment and sunshade, with 
splendid wreath and unguents; thus one should regular- 
ly meditate on the God of gods, egual in lustre to ten 
million suns. 


On Jaya, the possessor of mantras, facing the God?*, 
should meditate as glowing with energy, smiling with 
wide open eyes, in the colour of a fruit called ksīroda 
( ?, white), provided with the [hide of] a tigeras sacred 
cord, seated on a corpse, with four faces, bearing a 
mace and a shield; provided with a splendid garment 
and sunshade, adorned by a necklace and bracelets. 

He should meditate on Vijaya who grants success as 
having the (red) colour of the dadimi flower, equal in 
lustre to a rainbow, fear-inspiring with the bow in her 
uplifted hand, consuming fish, meat and wine; seated 
on an owl, adorned by necklace and bracelets and in 
the possession of a red garment and sunshade. 


He meditates on the goddess Jayanti as having the 
colour of pure gold, wearing a yellow garland and 
garment, bearing a bell and aclub, mounted on a horse 
and powerful, in lustre equal to ten thousand suns and 
adorned by all her ornaments; thus one obtains desir- 
able results. 

One should meditate on Aparajita as having the colour 
of “divided collyrium”, the lustre of nightly darkness, 
clothed in black linen, adorned with pearls and jewels, 
mounted on a splendid chariot, bearing mace and shield; 
[she inspires fear] with loud cries and screams. 

On Gayatri he meditates as engaged in recitation, 
adorned with pieces of crystal and jewels; 

on Savitri as of excellent figure, in the same way 
[reciting] or singing the Rg-, Yajur-, Sama- or Atharva- 
veda, or diligently singing the Upanisads. 

One should meditate on the Elephant Goad as stand- 
ing in front of the Goddesses with frowned eyebrows; 
and on the King of Missiles as standing behind these, 
darting out its tongue while manifesting the awesome 
interior of its mouth, angry and terrifying, its fangs 
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besmeared with human blood and fat;... (lacking)... 
After such a meditation, O Wide-eyed One, the worship 
proceeds, in due order, by means of several edible pro- 
ducts, by perfumes, flowers and so on. 

He should worship there inthe centre [the God] whose 
place is the centre and the apex® in accordance with 
the rules,...4°, in the lotus of his feet, in the heart or 
the left hand. 

One may regularly worship Him mentally if one desires 
success, in due concentration. [Or,] one can make 
[images] of a conch-shell*!, pearl, or of tortoise shell. 
The [Divine] Family, made of gold, silver or copper, 
will also procure success. [Worship may be executed] 
on a mandala of fragrant stuff, or one of ashes, 

or one of mustard seed, or a mandala in the heart, or 
one of kusumbha or other flowers. 

Or one may designa beautiful mandala with powder of 
the Nāgakeša*?. Thus one can without hesitation be 
confident that [the deities] will grant release and earth- 
ly success. 

Having paid worship in the right method, one should 
apply perfumes, flowers etc., while showing the Womb 
Gesture. The rituals should be executed on appropriate 
times. 

When circumstances haveappeared which involve danger 
for life and possessions, the deities, if worshipped, 
protect the practiser like a son. 


(The sepecial rules; other bijas). 


Devi said : 

Now the sacrificial ceremony has been told; are there 
any further special applications, O Lord ?; so that by 
merely practising these success according to one's 
desires will occur, 

merely if one remembers or meditates on them; be so 
kind to proclaim these. Show Thy favour, if grace is 
with Thee, O Great Lord. 
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The Lord said : 

Listen in concentration, O Fair One, to the result of 
asceticism applicable in daily life*?. Or [one may call it] 
the incomparable secret supreme abode resulting from 
favour“. 

The Tantra is disclosed by Me to Thee in successive 
stages. Now, after hearing this next [stage of] wisdom, 
final beatitude is realized. 

Having constructed as before (vs. 51f.) a geometrical 
arrangement of the alphabet, one should extract the 
[Secondary or Esoteric] group of five Bījas from it, in 
the order as given before, for the realization of all 
desires. 

The [bija of the] God of gods (slūm) is created thus : 
first the thirty-second bija (sa), combined with the nine- 
teenth (la), then, below these, the thirty-fourth (ii). 
Jaya (yām) is the seventeenth bija (ya) combined with 
the eleventh (a); the same (ya) in isolated form is 
Vijayà (yam). 

The twenty-fifth (ksma, or ma), provided with the tuft, 
and combined with the eleventh, is taught to be the 
[bija] of Ajitā (ksmam or mam). Hear now the [bija] of 
the Fourth : 

The twenty-fifth, resting on Sambhu (?), and combined 
with the eleventh letter (ksmam ?)*5. 

This is taught as a great secret, and Should not be 
learnt from another person (outside the tradition). 

This series of five Bijas, O Goddess, realizes all desires; 
it is the series of Esoteric Heart Formulas, superior in 
all Tantra traditions. 

All kinds of acts one can realize by means of these. 
The [bija] located in the twenty-fifth square, combined 
with the sixteenth, 

this is taught in this Tantra to be the Missile (ksmah ?), 
O Pious One; this same secondary bijā, combined with 
the twentieth (i), 

this one is taught to be the maya (ih) of Siva, of im- 
measurable form. The bīja of the first square (ka), 
combined with the eighteenth below (ra), 
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— above this one should add the one which resides in 
the thirty-eighth (the o)—this is the method of extrac- 
tion of the Elephant-Goad (krom), [applicable] in the 
stabilization of the Goddesses [at the place of worship], 
to be assigned in due order, combined with the bindu...1% 
That same supreme letter which stands in the twenty- 
fifth square (ksa ?), 
combined with the twenty-ninth (ai), is the bija called 
Gayatri (ksaim); this excellent and divine syllable is 
applicable in Nyàsa and other rites. 
The bija which stands in the thirty-fourth square (à), 
combined with the twenty-fifth, is called Sàvitri, taught 
for all kinds of ritual acts ksūm). 
These bijas are, as before, marked with the crescent and 
the tuft. 

(The practice of the special applications; doctrine of 

nadis and cakras) 
I shall now proclaim the. practice, by which success is 
obtained quickly. 
The practice is the primary cause, O Goddess; 
texts and books are secondary. A book can be easily 
obtained anywhere, but the rules of the practice are 
difficult to obtain. 
Mantras devoid of the rules of practical application do 
not lead to success, as we know. 
One should execute a ritual act only after having learnt 
the location of yoga in the heart-lotus, combined with 
meditation on the group of Five Bijas, and. the God's 
course. 
Devi said : 
Of what kind is this God, and of what kind is his 
course ? How can one know him as He resides in the 
body; be so kind to disclose this, O Sankara. 
The Lord said : 
Between the penis and the navel exists a [power centre] 
in the form of a bulbous root. Seventy-two thousand 
yogic ducts (nadis) are based in this resting-place. 
In the region of the navel exists a [centre serving as] 
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knot; there a lotus exists; there isa pericarp in its 
centre; there the object of one's meditation is located. 
The subtle particle which is directed upwards in the 
hollow interior of the pericarp—within it the god 
resides; he is egual to the upper part of [the flame 
within] a lamp. 
It? resembles pure crystal, it is equal in lustre to 
sparks or sunshine*’, constituted partly by water and 
wind, as subtle as a hundredth part of the tip of a hair; 
seated on wind as mount, beyond the reach of speech, 
imperishable. He moves about within the body and 
can be reached... 
He can be moving within the [duct called] Idà, or with- 
in the Pingala; when he resides within the Susumnā, 
this is called Visuva (equinox; intersection) . 
The Ida is proclaimed to belong to the left, the Pingala 
is on the right; between these two is the Susumna 
which is the cause of creation and dissolution". 
The Ida is applicable for pacification and acquisition 
of goods, the Pingala [for] ritual killing and eradication 
of an opponent; and the Susumna grants release, 
following the soul’s course. 
When one meditates on [the God as] residing in the 
Pingala, one should imagine him to be red; in that 
case, one can execute acts such as liquidation and 
eradication. 
Concentrating on him as being within the Amrtā (the 
Ida), one should meditate on him as being white as 
snow; then one will be able to realize pacification, 
acquisition, subjugation and attraction. 
Complete success of observances, yoga etc., one will 
bring about for the recitation of the basic mantras; by 
merely performing their recitation in these circumstances, 
the possessor of mantras is immediately successful. 
(Magical applications of the Five Bijas) 
A woman who has died without having given birth, al- 
though she had reached maturity—the clever man should 
take the dust of her...and write on it, at the left side, the 
name of [the person who is the object of the magical act], 
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written between the syllables of the Goddesses; the deter- 
mined practiser [may do this] with clear (?) blood from 
(his ?) left side; 
| 153. andhe may design therea woman with yellow orpiment; 
| with...going in the same direction..., he should tread on 
l it with his left foot; 
|| 154. from thatmoment on he is able to guickly attract any 
woman even from a distance of twelve yojanas (about 
Dl fifty miles); the same is also said to be effective for a 
|| man, but he should apply the ritual acts to the right side. 
| 155. One may also execute a rite of sorcery : with bones as 
| (mixed among ?) fuel? one performs a fire sacrifice on a 
| cremation ground, sprinkling poison and blood of the 
ll rājikā (2)"; 
156. naked, with dishevelled hair, standing on (with 7) three 
| skulls, the clever man should in the night sacrifice eight 
| hundred pieces of fuel; 
157. atthe end of the sacrifice one should meditate on Indra"* 
| as being of black colour, pierced by the trident, and 
ni beaten on his head with a staff. 
n 158. The practiser, whose form is fear-inspiring, wrathful and 
| with eyes red [ with anger], will destroy Indra within a 
| week; what to say of human and other beings ? 
| 159. By the sacrifice of a kusumbha for hundred-and-eight 
times, one should keep awake for three periods (2) during 
the night, performing one's fire sacrifice; 

160. the practiser should also meditate on the victim as being 
| of a red colour; at the end of the sacrifice, he should 
Í imagine the victim as being out of his mind and benum- 

bed, 
161. struck on his head by the Elephant-goad and bound by 
the māyic noose; even a king or a queen he will subju- 
| gate within a week. 
I 162. Having collected human flesh together with sour milk, 
honey and clarified butter, an immediate total uprooting 
[of the enemy is effectuated] by a sacrifice of eight 
thousand libations. 
lI 163. The clever man, having meditated on his own [name's] 
bija and that of the victim as well as on those of the 
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four or five deities (?)**, as being present within the yogic 
duct (Ida ?) in a state of intermingling, 

and having caused them to enter by way of the yogic 
duct into the victim’s body, will by means of this 
practice bring the threefold world under his power. 
Then, he may also perform a rite of eradication of 
enemies who are conceited with power: [having collected] 
dry leaves of the nimba tree and also tips of banners, 
human hairs, and ashes from a cremation pyre, feathers 
and tail plumes of crows, white mustard, poison and 
blood, he should pound these objects together and sacri- 
fice with them; 

having collected a fire from a Candala [s house], he 
should cause it to flame up with a piece of wood from a 
funeral pyre; within three nights he will effectuate the 
eradication [of people who will be forced] to leave their 
relatives and friends. 

He should meditate on the moon’s full orb within the 
palm of one’s left hand, combined with the Five Bijas. 
Any person whom he causes to behold this hand comes 
under his power by the mere sight of it, even those who 
were intent upon his death. Anybody whom he touches 
with this hand will henceforth be his slave. 

In the same way he might design the solar orb in his 
right hand; any people whom he touches with it or to 
whom he shows it will become enemies to each other, 
even if they were friends. 

Having collected a crow who lived on a Nimba tree, 
caught by a Švapāka (member of a despised group), he 
should sacrifice it in [a firetaken from] a pyre, sprinkled 
with sesamum oil, while saying these Bijas in inverted 
order; 

being clothed in red with black hems, he should recite 
the Five Bijas in inverted order for a thousand times over 
these ashes which he has sprinkled with poison and 
blood; 

the person whom he touches with these ashes will 
roam over the earth like a crow, hated by all people, 
even if he were equal to Indra. 
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One should assign the sixteen bījas to a victim as well 
as to oneself; he should meditate on both as being 
egual in colour to the javā flower (China rose); 

[or] on both the practiser and the victim as having 
sides (?) of the colour of jasmin or vermillion, or as 
being equal in lustre to red lac, while standing within a 
folded lotus; 

[and meditating on] the Elephant-goad fastened to the 
victim’s secret parts and the Rod as fastened to one- 
self at the secret parts, while both have the red hue of 
the kusumbha and are wrapped around by a māyic 
thread; 

keeping silence,. lost in meditation during five or three 
nights and days, one is able quickly to subjugate a ruler 
puffed up in conceit. 

Take a patch of cloth which belonged to an expired 
Brahman woman: 

with charcoal taken from a funeral pyre** and collec- 
ted on the fourteenth of the dark half of the month one 
should write someone's name on it, surrounded by the 
Bijas; that person, in whose house that object is buried 
quickly departs to Yama's abode (dies). 

Even a person who is proficient in the observance of 
wisdom® and isadorned with fame and glory is victi- 
mized by such a practice and dies without delay. 

The person whose name, written with yellow orpiment, 
is surrounded by these same Bijas whom a wise man 
may throw 

into a dish filled with honey and clarified butter, while 
[the Bijas] are recited in quick succession for a hund- 
red times, pacification and safety from such a person 
is reached, even if he were on the verge of discharging 
his weapon. 

After a hundredfold recitation, while [sprinkling] with 
water, one is always released®*, if one is excessively 
tormented by illness, with the helpofa sacrifice with 
fuel sticks of a kind of wood which counteracts illness. 


By a hundred and eight libations, O Goddess, accom- 
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panied by the pouring out of milk, a patient is without 
any doubt cured of his illness. 

Of a person who regularly sacrifices [in this way], in 
his household certain supplies which he regularly 
makes use of become inexhaustible. 

One who desires welfare should sacrifice the sriphala 
(**welfare fruit”), and the lotus poured over with clari- 
fied butter and honey; by one hundred thousand of 
libations he becomes wealthy, and a possessor of mant- 
ras by twice that amount; 

by three lakhs a ruler certainly becomes a vanquisher of 
his foes; for the realization of all one's desires one 
should sacrifice sesamum seeds and one will realize 
one's objectives without doubt 

by only one lakh of sacrifices, O Goddess, if that 
practiser be a vanquisher of his senses. 

By the sacrifice of human flesh or the flesh of goats, 
one quickly realizes anything desired, with only a hund- 
red-thousandfold sacrifice. 


190cd/ Human flesh with unhusked grains added to it, toge- 


191. 


192. 


193. 


194. 


195; 


ther with milk of a black cow, this mixture he should 
sacrifice into the mouth of a corpse without delay, 
until the ghost of the deceased rises and says to him: 
«What can I do ?” 

One may then beg of him the possessions one desires, 
O Illustrious One, a magic pill, gold, and...; a buried 
[treasure] or even a kingdom (if he happens to be 
an exiled prince); 

and methods to conquer even Indra'; magic ointment 
for the feet (which enables one to fly through the air) 
or the elixir of life; [the ghost] presents him with only 
one ofthe mentioned goods before he leaves; not by 
another method. 

Take the finger-ring ofa haughty woman who has 
died; having recited these Bijas over it a hundred times 
in the regular order, 


added byeight, while one includes the victim's name 
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between them; the woman to whom the excellent prac- , 
tiser presents it—she sticksto the same [behaviour ?]—; 
One attracts her quickly even when she might be com- 
parable to (the nymph) Urvašī; over a large distance 
of even a hundred miles the result is obtained. 

The same is also applicable to a haughty man, O Illus- 
trious One. Take the flesh of a crow in combination 
with the sap (?) of a nimba tree, 

procure a fire from a cremation ground and kindle it 
with fuel from a šigru tree; the person with whose 
name one sacrifices during seven nights 

is observed to be hated among the people; this is an 
excellent method of creating dissension. 

Now I shall intimate something else, this is a great 
secret; 

. having realized which, O Great Goddess, one obtains 
brilliant success. By practising on the fitting time, suc- 
cess is reached as is said in the Tantras; 

therefore a practiser should execute his rituals on their 
proper Time. 

[A new rite :] having first meditated on the group of 
Five Bijas as being located within the victim's heart- 
lotus, 

one should perform mental worship...; after 
that, he should cover the victim, inside and outside, 
with the Maya. 

He should then draw the victim towards himself, wrap- 
ped around with amāyic lotus stalk; then, having brou- 
ght him, who is rendered powerless by the reality of 
Maya (?), 

the excellent practiser should cause him to stand up- 
right again, standing before him; at that moment 
the Five Bijas should be placed within the victim, just 
as before (?).58 

That same group, surrounded by the Maya, should be 
recited for eight hundred times by the possessor of 
mantras, in combination with the first letter of the 
Victim’s name, located on the seat of... 
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In this way, O Goddess, even a powerful victim is 
attracted, with shaky knees and dishevelled hair, and 
made his servant. 

Next I shall proclaim the method for release in case 
of bondage or banishment. Hear this practice, by which 
even Indra is brought to destruction. 

Having meditated in the same way on the Five Bijas as 
present in the victim’s heart lotus, one should perform 
worship as before; of the Susumnā... 

then the possessor of mantras should assign the Missile 
of Destruction [and] Tumburu to [the victim’s] head; 
the experienced yogin should then surround the victim 
with [the Bijas] of the Goddesses, 

and again with that one (the Missile ? ) who was on 
the head, with the glow of a flaming fire; having further 
visualized him in his mind asfainted and out of his 
senses, lying on the ground, 

heshould bind him by the Elephant Goad fastened at 
the heart, and draw him towards himself. Then the 
performer should lay him on the ground, press him 
down and cause him to vomit blood. 

After that, the group of Five Bijas should be placed 
in his (the victim's) heart. Having extracted in the des- 
cribed way the victim's name (from the prastāra), sur- 
rounded by the Missile of Destruction, 

in this way, bereft of protection,...one should recite for 
eight thousand times[the group of Bijas], surrounded 
by fiery circles; 

thus, by this ritual, in the described method, the victim 
comes to his end; death, coming at the end (?), will 
cause him to tremble. . 

Thus this [method] has been told, O Goddess, it should 
be practised (7) as before; the way by which one des- 
troys even Indra, after release in case of bondage or 
banishment. : 


Flaming in the overwhelming wrath, one should under- 


take, this practice. When the God is active on his spon- 
taneous course within the Susumnā. 
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one should meditate on him as being of a red colour 
while he is present in the Susumnā; in that case one 
will be able to execute the acts of dissension and eradi- 
cation. 

The worship within letters of the group of deities of 
the Five Bijas combined with the [letters ?] which are 
within the groups of letters has always been kept 
secret by me in its entirety. 

Hear it now, O Pious One, for the realization of all 
ritual acts. Having prepared a mixture of powder of 
the kusumbha, together with pounded Sali rice grains, 
with ashes and sandal, and with the powder of the 
nāgakeša, with these odorous and variegated objects 
one should write [the Bījas] with due concentration. 

In the interior of the syllable ma or ksa which exceeds 
the groups of letters, one should design a lotus of four 
petals; there one should worship the Goddesses with 
[Tumburu] their Brother, in their Five Bijas. 

After having been worshipped in this way they will 
always grant all one's desires: they are firmly prepared 
to bring about for oneself the four objectives of life: 
merit, enjoyment, possessions, and final release. 
Having performed a sacrifice in this way, one should 
afterwards recite [the Bījas] 300.000 times; then even a 
a killer of a Brahman will obtain siddhi; but not in 
another way. 


Any desire cherished in one’s mind one can obtain 
henceforth, 


(Rules for recitation) 


224 cd From now on I shall proclaim the excellent method of 
the recitation. 


The possessor of mantras, having seated himself on a 
lonely place, and having performed the sacrificial cere- 
mony in accordance with the rules, in concentration, 
with undisturbed mind, bearing his rosary in his left 
hand, 

should perform his recitation always thus. Hear some 
other details: one who desires subjugation should per- 
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form recitation with [the victim’s name] enclosed [by 
the Bijas] in the regular order. 

226/ He should perform his recitation always thus. 

227 ab Hear some other details: one who desires subjugation 
(of others) should perform recitationin the correct 
method with these same Bijas, in the regular order, 
connected with the syllables of the victim’s name so as 
to enclose these. 

227 cd One should ascertain oneself of the right time in this 
[ritual], [so that] success caused by observance of the 
right time will occur. 

228. During liquidation, one should [enclose] the victim's 
name, as before, with [the Bijas] in reversed order. 
Also for dissension, one should apply the reversed 
order, ending with phat®. 

229. During liquidation with the syllables in reversed order, 
ending and beginning (2) with Am phat. During the 
rituals of subjugation and of attraction, one should 
pronounce Om [before] and svahà, respectively namas 
[after] the Bijas. 

230. Oneshould always sacrifice in this way, and the wise 
man should not omit any aspect of the ritual. The pro- 
nunciation of namas is taught for the end of the recita- 
tion, that of svāhā for the sacrifice. 

231. One should sacrifice during ceremonies of liquidation 
garlic sprinkled with one's own blood; crows' feathers 
during liquidation, and jasmin during subjugation. 

232. During a rite of dissension one should sacrifice slesma- 
taka (2) and Sigru flowers without hesitation; and the 
wise man should sacrifice mimosa flowers during attrac- 
tion. 


(The doctrine of Time) 

233. Allthese are prescribed for the sacrificial ceremony of 
someone who is conscious of Time; the person who 
knows Time also knows the Eternal Siva. 

234. When the Eternal Siva is realized, the practisers attain 
success. But the real nature of Time should be fatho- 
med; from this Real Nature, success is derived. 
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Those practisers who do not share ofthe Real Nature 
will not attain success, no matter how much they exert 
themselves. Thatis why the intelligent have striven 
with all their might after the Real Nature of Time. 
When the Time during the ritual is lacking, the practi- 
sers do not reach success here on earth; therefore one 
should exert oneself to obtain knowledge not only of 
the ritual but also of Time. 

Goddess Sri said: 


How is that Time which is spoken of by Thee to be 
known, O Lord ? I have the impression, O Šankara, 
that everything which is devoid of Time is unreal. 

The Lord said : 

Hear, O Goddess, the supreme mystery, the embodi- 
ment within oneself of the Real Nature of Time. 
Having obtained knowledge of this, the possessors of 
mantras easily obtain success. 

Twenty-one thousand and six hundred [respirations]: 
should be recognized in a twenty-four-fold rhythm 
occupying the regular course toward and from the 
mystic centre which lies at twelve fingers’ breadth. 
[above the head]®. 

For the benefit of the practisers I shall explain the 
Hamsa (“Goose”) as it resides within the body in divi- 
sible and indivisible form. 

The wise men recognize twenty-five categories of reality 
within the body: feet, organs of excretion and generation, 
hands and speech as the sense-organs [of activity]; ear, 
skin, eye, tongue and nose [as the sense-organs of aware- 
ness]; sound, concreteness, form, taste and smell 
[as their objects]; and mind, will, ego-consciousness, the 
Unmanifest [primordial matter], and the Soul (purusa). 

With these as substrate, the Superstructure should 
always be meditated upon. The substrate is called the 
Fortress, the superstructure is called the Purusa, 

who residesin the filament of the lotus of the heart, 
striving upwards, of the nature of existence. This is the: 
residence ofthe indivisible God within the substrate. 
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The Purusa, the substrate and the superstructure, the 
indivisible Supreme Šiva!—the body which consists of 
the six “covers”, the twenty-five categories; 

the Fortress, provided with the ten breaths, pervaded 
by yogic ducts; this body of three strands (lucidity, 
activity and inertness) and inhabited by all sorts of 
deities; 

(this whole system) revolves like a wheel under His 
presidence, just like the complete host of stars, the 
orbit of planets and celestial bodies, 

the whole of which, presided by the Pole Star, revol- 
ves although being immovable. In the same way the 
body of the God which is identical with the complete 
host of Bijas. 


250ab Having obtained the insight that [this body] is presided 


over by Siva, one will attain success in the Tantra. 


250 c/ The Sakti, which has the crooked form of the three- 


251. 


fold bending, characterized by the sixth vowel (the à), 
pervaded by the Bindu, residing in the body, of divisible 
nature—of her, a fiery tuft exists, subtle, equal to the 
flexible stalk of a lotus. 


252 ab And it should be known as having a glowing form; at 


its extremity Siva resides. 


252c| The whole living world, even up to Brahmā's heaven, 


253. 
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and including the alphabet from a to ksa (as its 
phonic manifestation) originates within Him and is 
dissolved at the same place. This is the supreme, 
subtle God who resides within the substrate and the 
superstructure. 


And in the solstitial and eguinoctial points*? [He is] 
a source of fiery power and of water-of-life. When He 
operates on the path of Varuna (water), He is located 
in the Ida; 


He should then be known, in the cadre of a ritual of 
good consequence, as equal to the moon or a mass of 
snow; but He is equal to the twelve Adityas (manifes- 
tations of the sun) when He abides within the Pingala. 
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WI 256 ab One should apply [meditation on] Him, whois then 
| | egual to a reddish fire, during a rite of evil conse- 
| quence. 

256 cd When that God, in pacified condition, moves along 
the Susumnā, 

| 257. this is the path to release, O Goddess, unsurpassed 

and luminous. This God, and this course, embody the 
| essence of the real nature of Time. 

4 258. This is proclaimed as a supreme truth for the good of 
the practiser. All this has been told as the embodiment 
of the essence of the real nature of Time, 

| 259. concisely, in [the doctrine of] the threefold location; 

| in all Tantras itleads to success. How the possessor 

NI of mantras is able to execute ritual acts based upon the 

| yogic ducts, 

260. that I shall proclaim; hear Thou, O Fair-faced One. 
The Ida and the Pingala are called the two Ducts; 

| 261. along these the God regularly moves, and returns in 

| due order. The Lord performs these actions pertaining 

| | to oneself®, 

|| 262. That same Lord is active through the application of 

| bījas and yogic ducts. This is called *Time",... 

263. That which exists within the body has been told, O 

| Goddess. A practiser who is aware of the due “season” 
and who has ascertained the “time” and the “real 
nature” can begin a ritual act. 

(Further application of the secret doctrine) 

| 264. One can perform the rites of pacification and acguisi- 

| tion, of dissension and eradication, of subjugation 

| and attraction if one has the esoteric knowledge of 

l Time. 

| 265. Rites of good conseguence one should perform during 

| an auspicious time, those of evil conseguence during 

inauspicious time*t; a ritual act performed at the wrong 
time remains fruitless for the practiser. 
266. Therefore one should perform one’s ritual acts at the 
| right time by all means. 
One's own blood, yellow orpiment and vermillion, 
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mixed up with powder of the Kusumbha, together with 


268 ab curds, honey and clarified butter; the possessor of mantras 


should sacrifice these, using fuel-sticks of the red kha- 
dira, adding red sandalif he prefers so; and he will 
force [someone] into subjugation within a week. 


268 cd Having made an image of salt, the clever man should 


269. 


270] 
271. 


272. 


273. 


speak the mantras over it for a hundred times, 


and sacrifice [it in parts], beginning with the feet, divi- 
ding it into eight hundred parts, in due concentration, 
during the three crucial points of the day; he will 
reduce [the victim] to a state of unfailing subjugation. 


Having made an image of wax, one should smear it 
with three kinds of spices, and on the image% the 
experienced man should closely pierce its feet, secret 
part, forehead and breasts with thorns of the madana, 
and then bury it in front of the Goddesses, 


with its face downwards, its body smeared with rājikā 
and salt; [the victim's] name, surrounded by mantras$* 
[written] with blood from one's left nostril, 

heshould write on the heart. Having kindled a fire 
above it, the clever man should sacrifice rājikā and 
salt into it for eight hundred times, 


274 ab on the three crucial points of the day; after a week he 


will bring the threefold world under his power. 


274 cd Clay which was kneaded by a potter’s hands, and sha- 


275. 


276. 


277. 


ped into an image", 

with this, the possessor of mantras should [act]; he 
should pierce it with thorns which are kept at his 
place (?) on its female or male secret parts, muttering 
eight hundred effective mantras (?), 


he should wrap it up ona secret place (or: on its sec- 
ret part), constantly pronouncing the mantra; aftera 
week he will reduce a woman ora man to subjuga- 
tion. 


Having shaped a peg made of a human bone, of four 
fingers’ length, he should draw a tree of soft wood on 


282. 
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[the image’s] female parts and afterwards pierce [it] 
or the male member with the peg.** 

The victim will be impotent; his semen will dry up 
without any doubt. When the peg is taken out, there 
will be release; no doubt about that. 

A madhūka and a white lotus, yellow orpiment and a 
nāgakeša flower; tagara powder and crushed cardamom, 
in equal portions, [constitute] an ointment; 

having caused it to be ground by a virgin and having 
performed a sacrificial ceremony as described, one 
should during the oblations apply recitation for 1008 
times. 

In the eyes of all people he will appear as equal to the 
God of love on that account. [As such] he will be 
able to wander freely over the whole earth, no doubt 
about that. 

Madder, and the kunduru, and the two kinds of turme- 
ric one should grind together; after grinding as before 
one should smear one’s secret part [with the mixture]; 


283 ab when the time for sexual intercourse has come, a hus- 


band will succeed in the subjection [of his wife]. 


283 cd The root of a “ram’s eye" plant” prepared with milk 


284. 


of (and ?) a kambalī,— 

the possessor of mantras should sacrifice these on a 
cremation ground during the night, using fuel sticks 
from a sappy tree”!; with skulls one should cover one's 
body which one also clothes with a red garment; 

this is a secure unguent; one will become like a thun- 
derbolt, equal to an elephant hook??, One may consume 
or teach (?) anybody, having emerged from the elephant 
goad of Kàma (?). 


286 ab A man comes under his power, or a woman even if she 


is proud of her loveliness. 


286 cd With clay taken from an anthill one should have a bull 


287. 


made; 


with a thread woven by a virgin one should perforate 
its nose; or with the stalk of a lotus; [the bull] is 
daubed with red sandal. 
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288. 


Having worshipped it with red flowers one may attract 
even the whole ocean; one might write a victim's name 
with one's own blood within (or: on) the bull's belly; 


289 ab by putting it into a hole of a Srīvrksa tree you will 


subjugate a victim. 


289 cd With the same kind of clay, a possessor of mantras 


290. 


291. 


292. 


293. 


294. 


295. 


296. 


297. 


298. 


can always have a ram made, 

and with a woollen (lit. *ram's") thread perforate its 
nose as before, being of pure intention. Having placed 
it in front of the Goddesses, one should cause its 
nose to move (2); 

any desire which the practiser communicates [to the 
Goddesses], he will obtain. 

These, O Goddess, are some excellent practices intima- 
ted by me to you. 

Sacrifice [of a victim's name 7] within letters leads to 
the fulfilment of alldesires. In this method, one can 
apply the location [of a name] in the interior of a ma 
for liquidation. 

One might proceed in the same way, writing with 
yellow orpiment; [writing it] within a sa one will create 
dumbness; even a lord of speech will be dumbfounded 
by it. 

One willalways be ableto attract—thus it is proclai- 
med in case of worship within a letter ā”*; [attraction] 
of important men and beautiful women... 

Worship contained. within the elephant goad ofwis- 
dom (?) soon [has results] for worthy objects; for these 
which exceed imagination (7) or are fear-inspiring one 
Should practise with the letter sā. 

By sacrifice in the interior of the lettter e, the [practice] 
is conducive to wealth; within a letterva, it is appli- 
cable during a rite of subjugation. 

It is certainly conducive to merit, wealth and release, 
and apt to increase health and energy, if the worship is 
done in the interior of the hamsa. 

Ifapplied duringa rite of destroying military forces, 
standing in the interior of the letter bha, it is certainly 
Soon conducive to... 
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During liquidation it may be applied with a position 
at the end of the syllable phat’; dissension is produced 
by a position within a syllable ja. 

One will cause eradication of the enemy’s family by a 
position at the end of ham phat; for objectives of small 
importance [one applies the position] within the syllable 
ya. 

(Further particulars on Nyasa and Bijas; the Ekaksara) 
I shall again speak on the assignment of syllables on 
the body which [causes it to be] unassailable, O Su- 
preme Lady. Having assigned [the bijas of] the organs 
of sense on the five primary elements, 

one should assign the three Tattvas on the body, prac- 
tising breath control in the process. Nyasa on the body 
should be done in the order described before (79f.). 
Having covered withthe Maya, one should stabilize 
with the Elephant Goad’; the practiser, having repre- 
sented the Womb Gesture afterwards, in due concentra- 
tion 

can pay honour [to the Deities] in his own body, 
mastering his mantras, applying the rites proclaimed 
in the ritual prescriptions. 
Then he can perform all the practical ritual acts from 
which success will come without doubt. 

He should execute the ritualin accordance with the 
prescriptions given in the Nayottara and other Tan- 
tras. Or [something else] : if one in the correct method 
performs recitation for a million times, 

then the Goddesses with their Brother appear in front 
of the practiser and grant hima boon desired by him, 
[even] the abode which lies above the threefold world. 
But this series of Five Bijas should be communicated 
to nobody; the Five Bijas are totally permeated by the 
unspecified Absolute which is at the end of the cate- 
gories [of sound]. 

Having acted thus beforehand and knowing thus in 
accordance with the right method, the intelligent man 
should create (?) the bijas before starting a ritual 
act. 
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309. 


310. 


311. 


312. 


313. 


314. 


315. 


316. 


317. 


318. 


319. 


320. 


He who thus knows the method, even though he might 
be devoid of all good characteristics, even when he 
is soiled with mortal sins, will take part of the result 
of siddhi. 

Even more supreme than that which is called “the 
unspecified at the end of the categories” is taught to 
be the Heart of the God and the Goddesses; the [Bīja] 
of one syllable is even above that; 

where the Goddesses with their Brother are located in 
their most abstract form. No mantra in the three 
worlds is more supreme than this. 

It should be carefully kept secret, this essence of the 
Tantras which is difficult to obtain. It has also ever 
been kept secret by Me, the Omniscient. 

Having taken My resolveto Thyself (2), and what has 
been proclaimed by the God, in the same way this has 
to be carefully kept secret also by Thee. 

This is the secret wishing-gem, free from observances- 
and preliminary rituals. By merely meditating on it 
and in due order correctly realizing it, 

in the order of the sacrifice within the letters (?) des- 
cribed before (292f.), in the correct order—thus all 
desires are realized without doubt for the possessor of 
mantras. 


Rites of pacification and acguisition, of dissension 
and of eradication, subjugation andattraction, as well 
as destruction, everything is realized for the practiser. 
It has been communicated by Sukra, extracted like 
ghee from curds, after he had churned it up from the 
Sarvatobhadra and the Mahāsammohana (Tantras). 

A guru after having tested a pupil who worships the 
guru, the gods and the Fire, should give this Tantra 
only to such a one, not to a heretic or a sceptic. 

Those who have not undergone the ordination do not 
reach success even when they exist during hundreds of 
world periods; nor those who obtained their mantras 
by themselves, heretics, revilers of the Veda, 

those who have fallen from their vows and who spoil 
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328. 
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the Tantras; those who are intent upon harming their 
gurus or who disturb the essence of the Tantras. 
These are told to be fallen from [the protection of] 
the Yoginis and to be destroyers of dharma. This is 
the truth,O Great Goddess, honoured by gods and 
caunter-gods. 

For this is the essence of this Tantra, it is established 
in the Mahānaya (Tantra; or: in the Great Doctrine), 
it is the command of the Lord, Siva, the Supreme Self. 


(The doctrine of the Ekāksara) 


The Goddess said : 

O Great God, the excellent mystical nature of the Lute 
has been heard by me, the Tantra called Vīņāšikhā, 
difficult to obtain even among the gods. 

But that which iseven more supreme than that which 
is called “the unspecified at the end of the categories”, 
the Bīja of one syllable (Ekaksara), the highest secret 
which grants enjoyment and release, 

this has been kept secret by Thee, O God, although 
it is of great importance, O Great Lord. And this wis- 
dom which originates in Siva, obtained through unbear- 
able asceticism, 

be gracious [and communicate it], O Lord of the Gods, 
because siddhi is certainly present in it. Now that the 
terrible fourth world period has been reached, dan- 
gerous and full of sins, 

be gracious, O Lord of Gods, [and communicate the 
method] how success can be obtained by men who are 
devoted to all kinds of Saiva traditions,...77 

Those people of weak mind whose intelligence is small, 
their minds baffled in many ways, do not reach the 
Tantra's meaning, even if it has been often heard. 
Thus, O God, it has been told by Thee in former time, 
in Thy Guru manifestation; O Great Lord, communi- 
cate it also to Us in condensed form. 


The Lord said : 
Oh please, Thou of primordial nature, what questions 
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333, 


334. 


335. 


336. 


337. 


338. 


dost Thou ask again and again; what has been told by 
Me before, accept that; it has been well said. 

The Goddess said : 

I do not ask more; this one question is important; 
please disclose this single boon, a sign of grace concern- 
ing the Subtle Essence. 

The Lord said : 

Listen carefully, O Goddess, this is great and more 
subtle than the subtle; the practice excellent above all 
the Tantras, destined for the realization of every 
objective. 

By mere meditation on this, siddhi is resting in one’s 
hand; no exertion nor observances, nor asceticism, O 
Great Lady, 

nor fire rituals nor worship [are needed]; by meditation 
it is told to procure success. Listen to the Ekaksara, 
O Goddess, which is connected with the supreme 
essence, 

(?5) Its body is the King of Tattvas (ha), standing 
upon the god of Fire (ra); the God is located within 
the Tuft, and the goddess of the Bindu is told to be 
Jaya. 

The one who exists above that, O Goddess, is pro- 
claimed to be the syllable sau; the god of the Tantu 
one should know to be the syllable ma, the deity of 
the Bindu. 

Thus the God of the Tattvas is proclaimed to be five- 
fold. The leader of mantras which is known to exist 
in the twenty-fourth square (ha) 

is called the King of Tattvas; the eighteenth (ra)? is 
below it; compressed by the vowel twentieth (7) crow- 
ned by the Bindu. 


339 ab Thus the Ekāksara is told as a favour to Thee, O Fair- 


faced One. 


339 cd/ The clever man should recite for 300,000 times the 


340. 


King of the Tattvas, concave and standing upon the 
god of Fire, and again upon Visnu... He will be able 
to attract even trees, and wild animals, birds and 
reptiles; 
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341 ab needless to speak of human beings with respect to 


[this] method of attraction. 


341 cd The eleventh (aü) combined with the King of Tattvas, 


342. 


343. 


O Fair One, with its head divided by the Bindu—this 
one is said to constitute the Heart. The twenty-seventh 
(u) is told to be the Head; the thirtieth (au) is the Tuft. 
The thirty-ninth, (ai), this elementis known to be the 
Harness. Combined with the vowel sixteenth (a£), this 
(ha) is proclaimed to be the Missile. 

As the Eye, itis communicated in combination with 
the twentieth syllable (7). Thus the Ekàksara with its. 
six limbs is disclosed, O Goddess. 

The Hamsa?! combined with the maya, O Goddess, 
enclosed by the missile Nārāca, together with the 
Visarga (ah) and the word naya within the bija; the ū 
and i (?) create success for man. 

i ha ra tra create increase (?). 

These are the Maya and the stabilization by the Ele- 
phant Goad; the foremost (?) of the whole series of 
mantras. 

In due order the possessor of-mantras should apply 
these if he desires long [evity] for himself. Leaving all 
this aside, he can strive after the possession of mantras. 
It should be done again and again, rendering... 
combined with the method of the groups of subjects (?) 
which has been explained by Me before. 

This should be done in thefollowing method by one 
who desires siddhi. one should meditate [on the Ekāk- 
sara ?] as being like vermillion in colour in the case of 
an act of subjugation or attraction; 

duringan act of liquidation, its colour should be black; 
in the case of an act of dissension, its appearance is 
lovely**. During eradication, its colour should be 
[grey, and white for someone who strives after welfare;] 
and one should always imagine it with a colour equal 
to a peacock's throat during immobilization; and bear- 
ing all colours is conducive to the realization of all 
desires. 
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352. [The following meditation] one should perform in the 
cadre of the sacrifice of all organs of sense, O Great 
Lady; ‘one should in that case meditate on a hollow 
space above the corolla of the lotus of the heart; 

353. a spark in the shape of the corolla, of the lustre of a 
fire without smoke; having no flame, in brilliance 
equal to ten million suns. 

354. Above that is a subtle wavy string (sikhà), spotless and 
pure like crystal; it is regularly attended to by self-con- 
trolled yogins, it is indivisible and supreme. 

355. Equal in form to a woollen thread, streaming upwards, 
unequalled; one should visualize the Goddess as resid- 
ing within it, originating from the excellent. secret place 
(above the heart-lotus?), 

356. called as subtle as the hundredth part ofthe tip of a 
hair; residing comfortable in a lute-string. Thus a lord 
of yogins should constantly meditate on her as originat- 
ing from the subtle secret place, 

357. having beforehand performed the nyāsa on the outside 
of the body made complete**. 

Thus being aware of the division of colours, one can 
obtain success. 

358ab With one's words one will effectuate the acts of sub- 
jugation and attraction. 

358 cd/ Having obtained this excellent bija whichis the whole 

359 ab essence of the Vīņāšikhā as a second wishing-gem, you 
may act according to your wish. 

359 cd/ This is the never-failing command of the Lord. 

360. One should exert oneself in meditation upon her if one 
desires siddhi for oneself; [and also] sacrifice for oneself 
and for one's clients, yoga and the yoga of dissolution, 

361. And the vows, the syllables and the bijas, connected 
with syllable after syllable, should be carefully kept 
secret by Thee, O Lady, without lapse. 

362. This secret is disclosed to Thee out of love, O Intelli- 
gent One. The specialist of mantras, beingaware of this, 
will reach communion with Siva. 

363ab Thus he reaches the state of dissolution which is associ- 
ated with this method. 
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(Additional prescriptions for mantras and fire sacrifice) 
A practiser, his body rendered stainless by the said 
method, 4 

should also render his mantra stainless and apply it to 
the maņdala of his heart. He should meditate on it as 
residing in the middle of the lunar orbit, being egual 
in lustre to jasmine or the moon. 

With Water-of-life trickling...; the mantra, thus 
strengthened, will create success in every respect. 

The intelligent man, having thus performed the stren- 
gthening of the mantra, within the Bindu (?), should, 
being a specialist of mantras, recite the mantras for 
1008 times. š 

This is “rendering the mantra supreme”, what is 
called the “strengthening”. A mantra, having become 
identical with Siva, may bring the whole world under 
its power. 

One should recite [a mantra], with the syllable ham 
added to it, enclosed by a solar orbit, and residing in 
the head; this is proclaimed to be “awakening”. 

One “burns” a mantra, O Goddess, when it does not 
fulfil its task, by placing it within a solar orbit, enclo- 
sed by fire. 

Meditating uponit as being in the middle of a wavy 
string, one should repeat it a thousand times. A mantra, 
being treated thus, is apt to illuminate hidden powers. 
[Resuming:] “burning” is to be done by fire; by the 
syllable ham one performs awakening; illumination of 
mantras is [brought about] by specialists of the mantra 
tradition within the wavy string. 

The sun brings about purification; strengthening is 
effectuated by the moon. A possessor of mantras, a 
knower of yoga, is able to identify his mantra with Siva 
by placing it within the Bindu. 

Being thus cleaned by mantra, a concentrated possessor 
of mantras should perform recitation [in the method 
of] illumination by the Sakti, combined with the moon 
and sun (which effectuate purification and strengthening). 
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379; 


380. 


381. 


382. 


383. 


384. 


When the Water-of-life is produced, the possessor of 
mantra, working with zeal and determination, is able to 
bring everything soon under his power, without any 
doubt. 

The extent of the wondrous power of all mantras has 
been communicated by me. 

This is its method, in due order; hereafter, I shall 
explain the method for recitation. When the time for a 
sacrifice has come, one should, with undistracted mind 
and concentratedly, 

one's mind offered to the deity who resides in the 
corolla of one's heart-lotus, maintaining (?) the mysti- 
cal dot of its wavy string (tuft, Sikha), [and] its mantra 
located in one’s heart, 

—this should be the method of the interior spaces of 
the syllables, without audible sounds being produced—; 
of unwavering mind, unperplexed, one’s self residing 
above one’s crown; 

the possessor of mantras should parctise recitation 
without interruption, swiftly and quickly, as long as his 
mind does not show signs of exhaustion. 

Without having obtained My mantra...success is 
soon obtained?”. A wise man, having performed medi- 
tation, should offer it to nobody else (?). 

The possessor of mantras may act with zeal [in another 
way]; hear it from Me in accordance with the facts. 

In the first [variety] it is called “the Wind-method”, the 
second is called Fire; 

the third is the [method] of Indra, and another one is 
that of Varuna. 

A mantra preceded by the syllable Om and provided at 
its end with the word namas **honour", 

the kernel part, its bija, being in the middle; one should 
sacrifice [with] it, in combination with ritual gestures. 
After a short period, welfare and [the result of] the rite, 
as well as the enjoyment of goods difficult to obtain, 

all will be realized by [concentration of] the mind, [and ] 
by the practices of bijas and gestures. 
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[A mantra] with thesyllable him placed at its beginning 
and the word namas at its end, 

will eradicate allevildoers, as well as counter-gods, 
demons and *seizers". For [a mantra] provided with 
the syllable Om at the beginning and with the word 
svāhā at the end 

the application during fire sacrifice will soon accomp- 
lish the effect desired. 

A central part enclosed by the syllable Om and illumi- 
ned by the (fiery) syllable ra 

will cause success according to his wish, if someone who 
needs love meditates on it in his mind. The possessor of 
mantras awakens [in this way] a sleeping [mantra] and 
will attain success quickly. 

[A mantra with] the syllables Om and ra, and the 
Syllable phat between them (?), and in the middle the 
central part, the [syllable ksa which is] at theend of the 
groups, will accomplish any act as desired. 
The syllable Aim at the beginning and the end, and the 
syllable ha at the beginning and in the middle—reciting 
[a mantra] thus, a possessor of mantras will awaken 
it, even when it lies asleep and unconscious. 

The syllables m, raand phatatthe beginning andinthe 
middle—a possessor of mantras should recite [a mantra] 
thus in rage when it does not accomplish its task. 

A possessor of mantras may recite a kernel syllable 
while enclosing it by the syllable Om and adding the 
word namas toit; it will be supreme and a cause of 
success in every respect. 

Acts of pacification and acquisition, applications in 
good and evil acts, and a quick result during the invo- 
cation of a deity will result from the practice of fire 
sacrifice accompanied by bijas. 

One may sacrifice the seeds of fruits or grains or 
grasses, the sacrificial act is also traditionally done with 
pure milk. i 
Or one may sacrifice with honey mixed with ghee, or 
sesamum, O Intelligent One; if one utters the word 
vasat [during a libation ] it will accomplish all tasks. 
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One should apply the bīja and the accompanying 
gesture for all secret mantras. 

This is a secret not to be disclosed, emitted from Siva’s 
mouth. 

He who constantly meditates onit, pays worship and 
recites it in his mind, will obtain ample enjoyments and 
at the end reach the Lord’s abode. 


The end of the Vīņāšikha, a Tantra of the Yāmala 
group, of [more than] three hundred and fifty šlokas. 


10. 


1. 


NOTES TO THE T RANSLATION 


This seems to be the meaning, although the instrumental 
ending —saraih is incompatible with it. We expect a nomi- 
native in -4h. The scribe.of B indeed changed -aik into 
-àh. 

A hint to the meaning of this esoteric expression is given 
in 355f. 

Sikha: a wavy string or line or a tuft that winds itself 
upwards, for instance a tuft of hair or the upper part of a 
flame in stylized form; it is possible that here a little- 
known and-almost entirely lost group of Tantras known 
as Šikhās is also meant. Cf. T. Goudriaan and S. Gupta, 
Hindu Tantric and Sakta Literature, Wiesbaden 1981 
(History of Indian Literature, II-2), p. 37. 

The term yaga covers a succinct description of the dīksā, 
initiation, in the following stanzas. 

Saubhāgyakaraņam mahat has been translated as if the 
reading were mahdsaubhagyakaranam. 

The Sisters are the female attendants of Tumburu; or, 


rather, the goddesses. associated with the directions of' 


the sky which surround him. See below, vs. 94f., and the 
Introduction, p. 35. 

That is, the Savitri in the variety of this particular school, 
not the famous Rgvedic stanza. The present Sàvitri seems 
to consist of only one syllable, see vs. 135. 

The word sadhane is difficult. An emendation to sadhake 
lies near at hand, but results in an odd contradiction to 
the plural Sisyanam; but cf. sisyam in 21.—Dāpayet has 
been translated as if the reading were dadyāt. 

Viz.: *in another text", or: *as will be explained further 
on in the work”. See vs. 59f. 

Svasisyams seems corrupt. The translation is based upon 
a nominative sva$isyas, which would however require 
a verb in the plural, svapeyuh, which is unexpressed. 

Tah requires a female object. 
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The text of A is unintelligible here. The translation is 
based upon an emendation which looks rather obvious, 
but which has a serious disadvantage: why should this 
easy combination of words, ca tathā madhye, have been 
corrupted? 

It is not entirely clear if the god (and the goddesses, in 
the following lines) are symbolized only by their bījas or 
merely meditated upon, or if some sort of concrete rep- 
resentation is attempted. The translation is based upon 
the hypothesis that the deities are represented only by 
their bijas (besides being meditated upon in image form 
by the worshipper), but another explanationis not entirely 
out of the question. 

The translation is based uponanemendation. Keeping the 
text in pāda 37b as it is involves unintelligible syntax. 
The syntax is out of order. The translation reflects my own 
idea of what the author probably meant. 

The purport of this probably corrupt half-šloka is not 
clear. Jayāt,a masculine ablative, must denote the direction 
of the goddess Jayā, i.e. the East. Here the candidates are 
made to enter into the mandala, where they are expected 
to throw a flower on the figure; the spot where the flower 
falls would then establish the candidate’s chosen deity. 
This aspect seems to have been left unexpressed in the 
text. 

See below, vs. 129. 

Viz. ātma-, śiva- and vidyatattva (see vs. 59f.). 

The Elephant Goad is a manifestation of the god’s powers 
of attraction and subjugation. See below, vs. 132, for this 
bija. 

See vs. 130. 

The translation presupposes an emendation: sarva for 
sarsya. Here again, the emendation runs counter to the 
principle of the /ectio difficilior. Another possibility would 
be sarpyasya (=sarpiso), but this incorrect form is 
implausible immediately before the correct sarpiso in 43a. 
Cf. Kulārņava Tantra 14,6; and the beginning of Part 
III of H. Brunner’s edition and translation of the Soma- 


| | 140 The Vīņāšikhatantra 


| Sambhupaddhati for an exhaustive treatment of the varie- 
I ; ties of the diksa. 
Ji? 23. See vs. 123f. 

| 24. For the mudrās, see vs. 86f. 

25. This translation implies a contamination of active and 
passive constructions in this sentence. 

26 -mandale, translated as -mandalam; in the next line, -liptas 
is translated as -/ipte. 1 

27. The central bija is therefore probably ksma. Fora repre- 
sentation of the arrangement of the letters in this prastāra 

| see the Introduction, p. 32. 

| 28. This interpretation of vyastasamastakam is little more 

| than a guess and based upon the following remarks about 

Il the ordinal numbers of bijas. 

| 29. Perhaps the bija sam is meant, as has been pointed out 

in the Introduction, p. 34. The sa is located in the thirty-first 
square ofthe prastāra. The number 31 can be deduced 

| from the codal term binduyoni (bindu=1, because it is 

n unique; yoni=3, if we interpret yoni “womb” as Sakti) 

| (Siva's three Saktis are Zecha “Will”, Kriya “Activity” and 

AMI Jīāna **Wisdom"). 

E 30. The stanza tries to give a short definition of the traditio- 

| nal stages of prandyama. 

| 31. On this, see the Introduction, p. 34. 

| 32. Perhaps the syllables ham, sam, bham and jam of the four 

| goddesses. 

33.. For these, see below, vs. 123f. 

Ii 34. These are symbolized by their bijas, for which see 129f. 

I For the Aūkuša, a Mudra is given in 86f. 

| 35. Ahigara= ajagara ? 

36. Or: trident (sila for trisüla). 

i 37. This might refer to the form of a mukhalinga with faces 

| | on the four sides. See J. N. Banerjea, The Development of 

|| j Hindu Iconography, Calculta 1956, p. 456, 461. 

| | 38. Iam afraid the original text in 102a was devasyabhimukham 

| ‘the should meditate on Jaya as facing the God...” 

| 39. Or: “the God Who resides in the central Supreme Bīja 

| (the ksmam)”. 

| 
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40. 


48. 


49. 


50. 


51. 


52. 


53. 


54. 


Perhaps we should emend to bhūrekhāyām “on a line on 
the ground"? But what is the meaning then? Is the god 
to be mentally worshipped on these places?—padapadmair 
has been translated as if the text read pādapadme. 

Or perhaps: “of human bones”. 

Perhaps = Nāgakešara, the Mesua Roxburghii according 
to the dictionary. 

Prākrtam “on the ordinary level”. The term “asceticism” 
perhaps refers to the type of yoga described below. 
Praņayād is probably corrupt. 

Compare the Introduction, p. 37. 

This half-šloka is unclear in two respects: the feminine of 
sametā and nyastavyā (should we read -dharaņī instead of 
dharaņam in 132(7)) and the term -pufija- in A (B reads 
this as -yukta-). 

The following description applies to the internal Bod, but 
the text gives neuter forms. The textual situation has been 
left unchanged. 

Or: “equal to the glowing sun" (visphulinga as an 
adjective). 

More particulars on these “yogic ducts" which in the 
yogin's subtle body lead upwards from the lotus of the 
heart (or lower centres) to the Dvādašānta above the head, 
can be found in the books which deal with Tantric yoga, 
for instance Avalon’s The Serpent Power, or J. Varenne's 
Yoga and the Hindu Tradition (trsl. from the French by 
Derek Coltman), Chicago Univ. Press 1976, p. 161 ; the 
yogic process in the Tantric tradition in general is dealt 
with in the latter book on pp. 153-177. 

This translation presupposes a strange intermingling of 
case-endings. 

This is indeed strange. The Rājikā is given by the diction- 
ary as a plant (Sinapsis Ramosa). 

Or: “the enemy" (in the handwriting of MS. A, Sakra and 
Šatru are very similar). 

The translation is a guess. The literal meaning of the 
peculiar Sanskrit phrase is: “the fourfold bija of the group 
of five deities" (feminine). 

Or: “from her funeral pyre” (tadudbhavaih) 
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55. 


56. 
STs 


58. 
59. 


60. 


61. 


62. 


63. 


64. 
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The vidyāvrata (“observance of wisdom”) is a practice or 
way of life described in some Tantras in which a yogin 
is constantly aware of the symbolic meaning of his attri- 
butes or aspects of his behaviour. It is only meant for 
those who have transcended the ritual level. 

The word tato remains untranslated. Perhaps this line 
belongs to the preceding passage. 

Or: “one’s enemies”, if Sakro isagain a wrong reading for 
satru. 

Tat sthāpayitvā, translated as if the text read tūtthāpayitvā. 
A stylized representation of the sound of breaking or 
cracking, often applied in mantras of evil consequence and 
exorcism. The addition of sounds like phat, svaha or namas 
(next stanza) is in accordance with the general practice of 
the six jātis. See, for instance, T. Goudriaan, Maya Divine 
and Human, Delhi 1978, pp. 72f. 

The Dvādašāngula or Dvādašānta asa mystic residence of 


Šiva above the head is a doctrine generally adopted in yoga. 


Cf. note 49.—The number 21,600 is also well-known, see 
for instance G. Kaviraj in his ed. of the Yoginīhrdaya, 
Varanasi 1963, p. VIII; Tantrarāja Tantra 27, 20f.; K.V. 
Zvelebil, The Smile of Murugan, Leiden 1973, p. 224. 

The syntactical position of these words, put in the 
accusative, is unclear. The case endings are probably 
corrupt. Tatpurusa is generally known as one of the “Five 
Faces” of Siva, a late Vedic tradition. 

Or: “during the periods of progression and Of retrogres- 
sion”. This is to be understood in terms of the yogic 
microcosm: the law of the sun’s course is parallelled with- 
in the body by the varieties of the god’s course through 
the Ida etc., as described presently. 

The message imparted here remains in the dark. The 
Sanskrit is bad and perhaps corrupt. The grammatical 
role of prayuktam is in doubt. I have taken it to constitute 
a verbal phrase together with kurute in the meaning 
“turns into practice”.—Ātmavat-, here thematized, usually 
means “mastering oneself”. 

That means, probably, when the internal God moves 
through the Ida resp. the Susumna. 
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65. 


66. 


67. 


68. 


69. 
70. 


71. 


72; 
73. 


74. 
75. 


76. 


T1. 
78. 


It is unclear why the word is put in the locative plural 
here. The pàda 270c is probably corrupt. 

This is not in accordance with the grammatical structure 
of Sanskrit, but the context seems to require this trans- 
lation. In the MSS., vidarbhitām is an adjective to “the 
image", which is said to be “surrounded by name- 
mantras”. This looks absurd. 

The only way out in line 274cd seems to be to take -mrdā 
as a nominative, although tenaiva in 275a is not in favour 
of this solution—or does tenaiva mean “at that time" or 
the like?— Pàda 275d is also corrupt. 

A strange result of literal translation. Perhaps the author 
meant that the peg may also be made of soft wood. 
Dāsam = dāsatvam? 

This is given as Cassia Thora in the dictionary. The term 
was probably glossed in the margin, in an earlier stage 
of textual transmission, as edakdksi, after which the 
gloss was integrated in the text. 

tad- in tadudbhavaih has been misunderstood as referring 
to ksīra (vrksa). 

Syāikušo- = syād ankuso-? 

The feminine pūjitā might at first sight be corrupt for 
püjite; but feminines recur in the next lines. The passage 
may be interpreted in this way that actually the deity’s 
name (or the goddesses’ names) should be written within 
a letter of the alphabet, not the victim’s name.—I do not 
understand the last part of the stanza which seems to 
contain a corruption. 

This means perhaps: within the hook of the sign for fa. 
That is to say, one assigns also their respective bijas (cf. 
110 and 130), which are thought to havethe mentioned 
effect, to the body. The exact place is not specified. 
This may bea way of denoting the ksawhich is at the end of 
the Devanagari alphabetical order and plays an important 
role in the sound symbolism of the school (cf. vs. 60f.). 
Stanza 327d is unclear and must be corrupt. 

The code given in 335f. remains unclear. See also the 
pataphrase in the Introduction. Also the whole following 
passage is full of problems. 
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| 79. Literally: "the nineteenth" (the ta) which is impossible 

1 i in the context. 

i 80. Diptena is unclear. The resulting mantra might be Aryium. 

| 81. Stanzas 345-349 are very difficult. The Hamsa is probably 

| formed by the syllables #am sah; the Maya was explained 

| as ih in 131, the Missile as ksmah (or mah) in 129. Pada 

|| 345c contains a gloss (presumably the word bijantastham) 

| which has been incorporatedin the text. 

82. The Balinese version which is available for 349cd-35lab 

I M here has the preferable $yama **dark, dark green” instead 

of vāma “lovely”. 

| 83. Isuppose that there is a reference, although in very odd 
| language, to the sakalīkaraņa “effectuating a complete, 

| (divine) body” with the help of Nyāsa. 

| 84. The meaning of the words samyoga and laya is unclear in 

n this context. I take samyoga asa metri causa extension 

| of yoga, and laya as egual to layayoga, a term for raising 

| | the Kundalini. 

4 85. This line must be corrupt in some way. 


INDEX OF HALF-SLOKAS (ODD PADAS) 


252c 
386a 
176a 
161a 


akārādiksakārāntam 
agnikāryaprayogo ’yam 
ankusam sādhyaguhye tu 
ankusena hato mūrdhni 
ankuSoddharani hy etat 132c 
angusthadikanisthantam 80a 
angusthàd ye tu ye parva 80c 
angusthau grathitau krtva 86a 
ajitayah samuddistam 126c 
ata uccatanam kuryat 165a 
atah param pravaksyāmi 207a, 
224c 
ato nyat sampravaksyāmi 199c 
atra digdhvā hunen mantrī 268a 
atra siddhih sthitā devi 62a 
atrantaram idam jňānam 122c 


atrāpi yagam evoktam 119a 
athavā daśalakşāņi 305c 
athava padmasūtreņa 287c 
athabhicarakam kuryāt 155a 


adha omkārasamyuktam 75a 
adhastat sarvatah proktā 89a 
adhastād ātmatattvam tu 82a 
adhomukhām viliptangam 272a 
anayor madhye susumnā tu 


146c 
anujīām sādhakendrasya 48c 
anulomair vihanyas tu 153c 
anusmaraņāmātreņa 314c 
anenādhisthitam devi 248a 
anenaiva tu bījena 75c 
anenaiva prayogeņa 164c 
anenaiva mrda mesam 289c 
anyakālakrtam karma 265c 


anyasārā yato loke 5c 
api pātakasamyuktah 309c 
aprakāšyam idam guhyam 395c 


aprasüta mrtà yosit 151a 
abhimantrya imair bijaih 194c 
abhisicya svabijais tu 47c 
amalikurute süryah 372a 
amalikrtam tanmantram 364a 
amalikrtadehas tu 363c 
.amrtantargatam jñātvā 149a 
amrtena tu siñcanti 365a 
amrtodbhavakāle tu 374a 


ayam kālah samākhyātah 262c 


ayane visuve caiva 254a 
ayutam dve ca vijiieyah — 239a 
aruņānalasamkāšam 256a 
ardhendu vendusikhaya 65c 
ardhendušikhayā devi 136a 


alabhya mama mantram syāt 
380a 

alpaprajfiah kumatayah 328a 

avicchinnam drutam caiva 379a 


astatrimšatikosastham 132a 
astādhikena mantrajīah 195a 
astottarasatenaiva 184a 
astottarasahasram tu 366c 
astram caiva tu vinyasya 84a 
astrabijena cābhyuksya 40a 
astram etat samuddistam 130a 
asmākam api samksepāt 329c 


asmimš codpadyate sarvam 
253a 

asyās tejahšikhā sūksmā 251c 

ahigaravisašastra- 93a 
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aho svabhāvaprakrte 330a 
ākarsaņe bakulapuspam 232c 


ākarsayati tām ksipram 196a 
akarsayed drumāņy esa 340c 


ākrsto vidhinānena 206c 
āgneyādisu kosthesu 56a 
acamya Sisyam āhūya 2la 
ācāryam pūjayed bhaktyā 50a 
ajña bhagavatas caiva 322c 
ājīā bhagavatas caisa 359c 
ātmatattvam nyasen mürdhni 


81a 
ātmatattvam iti khyatam — 60a 
atmanah sādhyabījam ca 163a 
ātmātīndriyādhārāņām — 348a 
ādikosthakabījam tu 131c 
ādityacakramadhyastham 369a 
ādau dese same bhümau 25c 
ādau dvātrimšakam bijam 124a 
ādyam mürdhni tato bijam 90a 
ādhāram puram ity uktam 244c 
āpādajānunī cānyam 91a 
āmaņibandhanāt pürvam 79c 


ālabhyaiva tu sāvitryā 22c 
āhutyastasahasreņa 162c 
ida ca pingala caiva 260c 
ida tu vāmajā proktā 146a 
idāmadhyagato vāpi 145a 
ida šāntikapustyarthe 147a 
iti tathyam mahādevi 321c 
iti deva tvayā pūrvam 329a 
ity etat kathitam devi 215a 
istanistan gurau vestan 24c 


istānistān viditvā tu 25a 


uccātane kakapaksam 231c 
uccātayet trirātreņa 167c 


The Vīņāšikhatantra 


uccatayet sarvadustan 385a 
uccate dhūmravarņam tu 350c 
uccasanasthah pragvaktrah 51c 
uttaram hrdayam hy etat 128c 
uttaram hrdayam hy esām 7a 
uttarottarayogena 122a 
uddhata ya mrta yosit 194a 
uddhrtena bhaven moksam 
278c 
udvartam no bhayo hy esa285a 
unmanesv atha ghoresu 295c 
upalipya šubhe dese 94a 
ulüke samsthitàm devim 103c 
ullikhyoddhrtyā sāvitryā 39c 


ūnacatvārimšatir devi 343a 
ūrņātantusamākārā 355a 


rgyajussāmātharvākhyām 109a 
Isibhi$ ca mahabhagaih 3a 


ekacittah prasannātmā 225c 
ekaksaram param guhyam 324c 
ekādašamah samyuktah — 341c 
ekādašyām yajed yas tu 18a 
ekārodarayāgena 296a 
ekasanasthito mantri 225a 
etaj jñatva tu mantrajiiah 362c 
etat sarvam samākhyātam 258c 
etad alabhanam caiva 85c 
etad guhyam samakhyatam 
362a 
etad bijavaram divyam 134a 
etad bijavaram prapya 359a 
ete yogavara devi 291c 
etesām prārthitam caikam 193c 
ebhir ādhārabhūtais tu 244a 
ebhyo 'pi cottaram yasmāt Ga 
evam tattvatrayam nyasya 83a 


—————— A 


t 


Index of Half-Slokas 


evam tu pañcadhā devi 337a 
evam deyi tatah šīghram 206a 
evam dhyātvā visalaksi Illa 
evam pūjitamātrās tu 222a 
evam bijena dehas tu 9lc 
vam mantravišuddhas tu 373a 
evam yastvā yathānyāyam 36c 
evam varņavibhāgam tu 357c 
evam vigataraksam tu 213a 
evam vidhānavid yas tu 309a 
evam vilayatām yati 363a 
evam āpyāyanam krtvā — 366a 
evam āpyāyito mantrah 365c 
evam evam pura krtvā 308a 
evam eva magarbhastham 292c 
esa ekaksarah proktah 339a 


esa ekaksaro devi 344c 
esa devah parah sūksmah 253c 
esa devo gatiš caiva 257c 
esa diksa yathanyayam 45c 
esa nirodhani proktā 87a 
aišānyādikramād devi 56c 
aišānyādisu kosthesu 57c 


omkārapūrvato mantram 382c 
omkārayojitasyādau 385c 
omkāraš ca rakāras ca 388a 
omkārasamputam krtvà 391a 
omkārasamputam piņdam 386c 
omkaras tu manah proktam 
App.De 
om svāhā namo ’ntais tu 229c 


katutailavisam raktam 166c 
katyūrdhve ca tata$ cānyam90c 
kanyayā pisitam krtvā 280a 
kanyākartitasūtreņa 287a 
kapālair guņdayed aūgam 284c 
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karasamskāram ādau tu 68a 
karņikām cetatanmudrā 29a 
karņikā padmamadhyasya 141c 


karņikāsusirānte tu 142a 

kalašair vāripūrņais ca 35c 

kasākhyam yat smrtam bījam 
74c 


kakamamsam grhītvā tu 197c 
kàksivilocanamülam tu 283c 
kādipaūktim purákrtya 59a 
kalam tatra vijaniyat 227c 
kālatattvam ca vijfieyam 234c 
kalabaddhanilair bijaih 65a 
kalahinanrtam manye 237c 
kidršah sa bhaved devah 139a 
kuryat sarvani karyani 304c 


kuryad ekonapañcāśat 53c 
kurvanto ’pi vyayam nityam 
185c 


kurvīta pürvavat pūjām 208c 
kurvīta manasā pūjām 202a 
kulālakaranirmukta- 274c 
kusumbhamandale vāpi 115c 
kusumbharaktasamkāšau 176c 
kusumbharajahsammisram267a 
kusumbharajasālodyam 219c 
kūtasthās tu smrtà bījāh 66c 
kūrcayugmena devānām 271c 
krtvā tu vidhivan mantrī — 79a 
krtvādau bhūm samšuddhim 
19a 
krtvā pūjām prakurvīta 19c 
krtvā pūrvam tu vinyāsam 357a 
krsnakauseyasamvitàm 107a 
krsņacaturdašyām grhītvā 178c 
krsņāgopayasā sārdham 190c 
kevalam smaraņād eva 120a 
kailasasikhare ramye la 
kosthakā dašabījena 59c 
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kramašo yojayen mantrī 347a 
kriyākālam ca vai šūnyam 236a 
kruddhas tu japayen mantri 390c 
krodhena mahatà diptah 216a 
ksakārah purusah saksat App. 
Da 
ksipram arthas tathà karma 
383c 
ksipram āvāhane siddhih 392c 
ksiravrksam bhage likhya 277c 
ksiraktena tu deveši 184c 
ksīrodaphalasamkāšām 100a 


khadirai raktasamidhaih 267c 


gatim devam tu vijiaya 138e 
gandhamandalake vàpi 114c 
gavàm rocanayā caiva 181a 
gavam rocanayā likhya — 293a 
gayatrim và japantim ca 108c 
gudikāiicanapādūm ca 192c 
gurūņām vihethanaparāh 320c 
guhyam etat samuddistam 127c 
grhayāgam idam devi 13a 
grhītvā tu mahāmāmsam 162a 
gopitam tu tvayā deva 325a 
gopitavyam prayatnena 312a 
gošakrdbhasmaliptas tu 52a 
grahaņe vāpi kartavyā 15c 


ghantakhatvangadharim devīm 
105a 


catuhpattram tu tatrābjam 95a 


catuhsastih samākhyātāh 9a 

caturasram atah krtva 53a 

caturthyam yajanam šrestham 
l6a 


E | 
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caturmūrtim caturvarņam 29c 
caturvaktram astabhujam 97a 
caturvarņam i$varam dhyāyet 


30a 
caturvimšatikosthastham 64a. 
caturvimšatikosthe tu 337c 


caturvimšatisamkrāntyā 239c 
caturhastam caturdvāram 26c 
catustrimšatikosastham 135a 
catustrimsam tato ’dhastat 

124c 
carukam sādhane pašcāt — 20a 
cāņdālāgnim samāhrtya 167a 
cāpodyatakarām ghorām 103a 
cintāratnam idam guhyam 314a 
cütapallavasamvitaih 36a 


japam krtvà tu medhàvi 380c 
japakarma sada kuryāt 226a 
japan tu bodhayen mantri 389c 
japet piņdāksaram mantri 391c 
japet hūmkārasahitam 368c 
japed astasahasram tu 213c 
jayantim dhyāyati ksipram 
106a. 
jayāt pravešayen māyām 38a 
jayādyam vinyasen mantrī 96a 
jaya saptadašam bījam | 125a 
javāpuspasamaprakhyau 174c 


jātīhingulakapaksau 175 
juhuyāt saptarātram tu 198c 
juhoti yas tu satatam 185a 
jiatva kalam ca tattvam tu 
263c 
jhanankusagata puja 295a 
jyotīrūpā ca sā jūieyā 252a 


tagaram caiva sūksmelam 279c 
caturthyām atha paiicamyām 15a tatah prabhāte vimale 24a 


— 


TERNI 


Index of Half-Slokas 


tatah sabhrātrkā devyah 206a 
tatah sitam svabijena 30c 
tatah siddhim avāpnoti 223c 
tatah svakālam kurvita — 201a 
tatah svavidyanaivedyam 49a 
tatah svātmīkam àniya 203c 
tataš ca sarpiso homam 43a 
tata$ cāmrtadhārābhih 73a 


tatas tattvatrayam nyasya 4la - 


tatas tu karmaņānena 214a 
tatas tv adhomukham sthāpya 
211c 


tato ’gnikaryam kurvita 39a 
tato vidyavrataslaghi 180a 
tatksaņād ānayec chighram 
154a 
tattvatritayam etad dhi 6la 
tattvarāja iti khyātah 338a 
tattvahīnā na sidhyanti  235a 
tatpurusam ādhārādheyam 
246a 
tatra devah surašresthah 2a 
tatra madhye gatam pa$yet 
355c 
tatra madhye likhet padmam 
27c 
tatra ye mūrdhni tenaiva 210a 
tatra sabhratrka devyah — 221c 
tatha hamsam pravaksyāmi 


240c 
tad atra japamātreņa 150c 
tad anena prayogena 349a 
tad aham sampravaksyāmi 10a 

260a 
tadà tu sarvakāryāņām 219a 
tad eva vijayākhyātā 125c 


tad bhasma visaraktāktam 172a 
tadvac chariram devasya 249c 
tantudevam vijaniyat 336c 
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tantram naivādhigacchanti 
328c 
tantram vinasikham nama 10c 
323c 
tapasa durdharāl labdham 325c 
tarjanim vàmahaste tu 86c. 
tarjanī madhyamā caiva 88a 
tarjanyangusthayor madhye 
89c 
tasmāt kriyam ca kalam ca 
236c 
tasmāt sarvaprayatnena 235c 
266a 
tasya deyam idam tantram 
318c 
tašyāh pāmšulikām grhya 151c 
tasyā madhye sthito devah 


142c 
tasyordhve tu šikhā sūksmā 

354a 
tāny ātmavatakarmāņi 261c 
tāvan mantrī japen mantram 

379c 
trtiyapanktikosthesu 57a 
trtiyam astakostastham 63c 
trtiya caiva māhendrī 382a 


tejasvi balasampannah 186c 
tenaiva kantakair viddhvà 275a 
tenaiva varadā devyah 12c 
tesàm madhye samutthāya 3c 
tesàm api na cākhyātam 9c 
tair eva paūcabhis tattvam 46a 
tyaktena tu kusumbhena 159a 
tyaktena naramāmsena 189c 
trikubjikutilākārā 250c 
trisilena vinirbhinnam 157c 
trisamsthe tu samāsena 259a 
trisandhyam dhārayed rātrau 
159c 
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trisandhyām ekacittas tu 269c 
trisandhyām eva saptāhāt 274a 
tvayāpi caivam evam hi 313c 


daksine 'py eva vai haste 170a 
dagdhvā-tu prakrtam deham 
72c 
daršanād vasam āyānti 169a 
daršayed yonimudrām tu 117c 
dašavāyusamāyuktam 247a 
dahanam cāgninā kāryam 37la 
dādimīkusumaprakhyām 102c 
digbandhabhūmim samšodhya 
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divyam vimanam ārūdhām 
107c 
divyāmbarātapatreņa 99a 
10la 


dīksayitvā tatah sisyan 47a 
dipanam tu sikhamadhye 371c 
dipanam $aktinà nityam 373c 
drstvà tam manasā bhüyah 
210c 
devadevam sada dhyayet 99c 
devadevim jayām dhyāyet 101c 
devasyābhimukho mantrī 102a 
devitumburusamyuktam Ila 
devinam ca tatas tena 209c 
devīnām agratah sthāpya 290c 
devyah prītā bhavanty eva 49c 
deham samšodhayen mantrī 
76c 
dehanyāsam punar vaksye 301a 
dehastham kathitam devi 263a 
dehastham tu katham vidyāt 
139c 
dehe tattvatrayam nyasya 302a 
dvadasadityasamkasah 255c 
dvāsaptatisahasrāņi 140 
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dvijayosin mrta ya tu 178a 
dvisaptakosthakam bijam 63a 


dharmārthamoksadā caiva 297a 
dhātucāmīkaraprakhyām 104c 
dhāraņāyogamārgeņa 76a 
dhūmajvālāvinirmuktam 353c 
dhyātavyā sā prayatnena 360a 
dhyātvā kālāgnibījam tu 7la 
dhyayeta nityam yogindrah 
356c 
dhyāyet sindirasadrsam 349c 
dhruvādhisthitam tat sarvam 
249a 


nagno muktašikho bhūtvā 156a 
na dīksitā na sidhyanti 319a 
na bhüyah pariprechami 331a 
namaskāro japasyānte 230c 
nayottarāditantresu 305a 
navatrimšasamāyuktam 134a 
navamyām pārthivam yāgam 


17c 
nāgakešarajobhir vā 116a 
nàgayajfiopavitam tu 97c 


nāgnikarma na caivārcā 334a 
nādīmadhyagatam dhyātvā 


163c 
nādīmārgānusāreņa 164a 
nādīsamstham yathā karma 

259c 
natah parataro mantrah 3llc 
nānādrumalatākīrņe lc 


nānābhujyānnapānais ca 34c 
nànyathà daršayet tantram 14c 
nābhideše sthito granthih 141a 
nāyāso na vrata$ caiva 333c 
nikhanyate sa vai ksipram 179c 
nityam kālajapenāpi 186a 
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nityam sà sevyate yuktaih 354c 
nityam ākarsayet proktam 294a 
nimbasthavāyasam grhya 17la 
niyoktavyam tatas tatra 45a 
niruddhamāyātanmātram 4Ic 
nirodhe kumbhakah proktah 70c 
nirdahate mantram devi 369c 
nirdahec cātmadeham tu 72a 
nirmathya kathito devi 317c 


nivedya samayān tasya 48a 
niskalasya tu devasya 245c 
niskale niskalà proktà 46c 


niskramya recayed vayum 70a 
ni$cayam mama baddhvānta 
313a 
nrvālam citibhasmam ca 166a 
netram tu kathitam devi 344a 
nyaset pādatale mantri Tic 
nyastavyam tu yad àdautu 204c 
nyāsam àlabhanam kuryāt 77a 


paficaratram trirātram và 177a 
paficavimsac chikhābhāji 126a 
paiicavimšatikosastham 129c 
133c 
paiicavimSatikosthastham 62c 
paficavimSatitattvani 243c 
padārthavidhisamyuktam 348c 
padmasamputamadhyasthau 
175c 
padmāsanopavistam tu 96c 
payasā vàpi Suddhena 393c 
paramikaranam hy etat — 367a 
parijapya sahasram tu 172c 
pariksya gurunà šiyyam — 318a 
pašcāt tu hrdaye tasya 212a 
pātram madhvājyasampūrņam 
s 182a 
pādau pāyur upastham ca 241a 
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pādau prabhrti hotavyam 269a 
payasam šavavaktre tu 191a 
pingalantargatam dhyātvā 148a 
pistvā pūrvavidhānena 282c 
putavarņavidhānam syāt 378a 
punar etadbījayuktam 130c 
punas tūtthāpayitvā tu 204a 
purusasya tatha proktam 154c 
purusasya bhaved devi 197a 
puruso vašam ayati 286a 
puspadhüpai$ ca balibhih 33 

püjayet kütamadhyastham 112a 
püjitàh sadhakam devyah 118c 
pürvavat kramayogena 123c 
pūrvavad dhastamātram tu 94c 
prthivy apas tatha tejah ` 242a 
pranayasva prasādaš ca 120c 
praņayād atulam vapi 121c 
pranamaih Saktidanais ca 50c 
pratimàm lavanamayim krtvà 


268c 
pratimāsu susampürnam 270c 
prathame vāyavīyoktā Sle 


pradiptadipakair diksu 54a 
pramārjayet kusagrena 22a 
prayogam kàranam devi 137a 
prayogam casya vaksyāmi 136c 
prayogam sarvatantrāņām 332c 
prayogarahità mantrāh ^ 138a 
pravrtte maithune kāle 283a 
pravešya tatra Sisyam tu 38c 
prasādam kuru deveša 326a 

326c 
prastāram evam prastarya 58a 
prastārya pūrvavad varņam 123a 
prāg ārabhya yathānyāyam 28c 
prāņāyāmais tribhir devi 69c 
prāpte kaliyuge ghore 326c 
pretārūdhām caturvaktrām 100c 
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proddhrtya sadhyanamaivam 
212c 

phalair nanavidhais caiva 35a 


bandhikakusumaprakhyam 


3la 
bindupufijasametā hi 133a 
binduyuktany ašesāņi Ne 
bijapaficakadevasya 218a 


bijapaficakam abhyasya 67a 
bijapaficakam uddhrtya 66a 
bījapaiicakam etad dhi 307a 
bijapaficakasamyuktam 168c 
bijapindam tu madhyastham 


383a 
bijasodasakam caiva 58c 
bījāni devadevinàm . 64c 


bījāni bijayet prajiiah 308c 
bījair etaih samāyuktaih — 181c 
bījair etair yathānyāyam 227a 
bījair etair viparyastaih 171c 
bījair vidarbhitam nama 179a 


bhaksayed dešayet kamcit 285c 
bhaksyabhojyavidhanaisca 

llle 
bhage va athavā linge 275c 
bhañjane yadi sainyanam 298a 
bhavati niyata ksipram 298c 
bhavati niyata devi 297c 
bhavanti niyatam nityam 222c 
bhasmanā candanenāpi 220a 
bhinnāūijanacayaprakhyām 32a 
bhinnāūijanasamaprakhyām 


106c 
bhūyas cottarabījāni 83c 
bhūr evayam padapadmaih 

112c 
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mafjistha kundurus caiva 282a 
mandalam samlikhet prajiiah 
26a 
mandalam samlikhed divyam 
27a 
madhunà ghrtasamyuktam 
394a 
madhūkā $vetapadmam ca 
279a 
madhye vargantapindas ca 
388a 
manasa cintitam kamam 224a 
manasa püjayen nityam 113a 
mano buddhir ahamkàrah 243a 
mantram evam samuddistam 
370c 
mantri kurvita yatnena — 381a 
mamāpi gopitam devi 312c 


mayüragrivasadréam 351a 
mahān hakàram ity āhuh App 
Dc 
mahāpurusavarastrīņām 294c 
mahārāvādinirghosaih 108a 
mahasankhamayam kuryāt 
113c 


mānusāņām tu ka cinta 34la 
mānusāsthimayam kīlam 277a 


māyayācchādayitvā tu 84c 
303a 
māyayācchādayetpašcāt 42a 
202c 
māyākamalanālena 203a 
māyānkušanirodhāste 346c 


māyāvestitam tan mantrī 205a 
maya hy esa samuddistā 13la 
māraņe krsnavarnam tu 350a 
māraņe tu prayoktavyam 299a 
māraņe pratilomais tu 228a 

229a 
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māraņoccātanādīni 148c 
mārgitavyam yad istam tu 192a 
mukutena vicitreņa 98a 


muktidā siddhidā hyevam 116c 
mucyate ca sada rogaih 92c 
mucyate nātra samdehah 93c 
mumuksor api tasyāstram 182c 
mütrayed guhyadeše tu 276a 
medhranābhyantare devi 140a 
mesasütrena vai nāsām 290a 
moksamārgam idam devi 257a 


yam yam vijñapayet kāmam 
291a 
yam yam spršati hastena 169c 
yam spršed daršayed yam tu 
170c 
yam spr$ed bhasmanànenal73a 
yajanam yājanam caiva 360c 
yajanam sampravaksyami 67c 


yajanakàle samprāpte 376c 
yaj jfiàtvà tu sukhenaiva 238c 
yato nityam cared devah 261a 


yatra sabhrātrkā devyah 3lla 
yathà tāragaņam sarvam 248 

yathātmani tatha sādhye 174a 
yathà laksyase matrena 119c 


yathā samharate šakram 207c 

215c 
yada vāruņamārgasthah 254c 
yad viditvā mahešāni 200a 


yan na kasyacid ākhyātām 8a 
yan mayā kathitam pūrvam 
330c 
yašavargān nyased devi 55c 
yaś catrordhvam bhaved devi 
336a 
yas tv idam dhyayate nityam 396a 
yasya dadāti tadvad āste 195c 
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vāgabhūmau svašisyāms tu 23a 
yagam ādau pravaksyāmi 12a 
yāgam evam ca krtvānte 223a 
yāni kāni ca karmāņi 129a 
yavati maya mantrāņām 375a 
yàvad uttisthate pretah 191c 
yena kalam ca vai jūātam 233c 
yena samsmrtamātreņa 333a 
yoginibhih sada bhraştāh 321a 
yojananam śatasyāpi 196c 
yonimudrām tato baddhvā 85a 
yonim baddhvā tatah paścāt 


303c 
raktapuspaih samabhyarcya 

288a 
raktāmbarātapatreņa 104a 


raksaniyam tvayā bhadre 361c 
raksam sada śatair bijaih 23c 
rājānam rājapatnīm va 161c 
rājikālavaņam caiva 273c 
rājikāvisaraktāktam 155c 


laksatrayena prthvisah 188a 
laksamātrahutenāšu 190a 
lakseņaikena deveši 189a 
laksaikena mahāvittah 187c 
likhitvā hrdaye kuryāt 273a 
likhen nāmāksaram tatra 152a 


vakāramadhyagā caiva 296c 
vaksyamāņena cànena 68c 
vajropalamahavarsam 92a 


varam istam prayacchanti 306c 


vargatitasya garbhe tu 221a 
vargāntanirguņākrāntam 307c 
vargāntanirguņākhyasya 310a 

324a 
varnayagakramenaiva 315a 
varņānām udare yāgam 292a 
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varnantayagam ekante 218c 
varņaikādašasamyuktam 127a 
vašam ānayate ksipram 177c 

374c 
vašyakāmo japam kuryāt 226c 
vašyākarsaņakam kuryat 246c 


vašyākarsaņakarmāņi 358a 
vasyakarsanakaryesu 87c 
vašyākarsas tatha nāšam 316c 
vahnim ādāya tenaiva 40c 
vamanasikaraktena 272c 
vamahastatale candram 168a 
vāmāngojjvalaraktena 152c 


vāme triņi samākramya 88c 
vāyuvāhanam ārūdham 144a 
vāram ekam kuru vyaktam 
331c 
vārimārutasamkīrņam 143c 
vāruņāmrtasamyuktam 74a 
vālāgrasatabhāgākhyā 356a 
vālmīkamrttikām grhya 286c 
vimsakena svarenaiva 338c 
vicareta mahim krtsnām 281c 
„vidarbhya pādau guhyam ca 
271a 
vidigdiksamsthakogthesu 55a 
vidvistah sarvalokànàm 173c 
vidvisto dr$yate loke 199a 
vidvesam tu prayacchanti 299c 
vidvese "pi vilomais tu 228c 
vidvese $lesa Simgrum ca 232a 
vidvesoccātanādīni 217c 
vidhānam šakranāšam ca 193a 
vidhir atra krame cāyam 376a 
vinyasya karanan sāksān 301c 
vinyasya püjàm kurvita 32c 
visnor upari diptena 340a 
vīņāšikhāyāh sarvasvam 358c 
Vyādhighātasamidbhis tu 183c 
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vratayogādisamsiddhim 150a 
vratasādhyāni caitàni 5a 
vratahomād rte cāsmin 13c 


Saktir binduvinirbhinnà 251a 
Saktinàm tu priyam devam 98c 
Satajapte jalenāpi 183a 
šatārdhārdhāsanāsīnam 54a 
Satrukulocchàdam kuryàt 300a 
Sabdah spar$am ca rüpam ca 
242c 
Sariram tattvarājānam 335a 
Sariram triguņam caiva 247c 
Sarire tu yathà devi 240c 
Sarire vinyased devi 302a 
Sāntikam paustikam capi 264a 
Sàntikam paustikam caiva 316a 
Santikapaustikam karma 392a 
Sàntipustiva$akarsam 149c 
Sikhàbindum vinirdhārya 377c 
Sikhàmadhyagatam dhyātvā 


j 370a. 
Sikhàyàm samsthito devah 335c 
Sikhàyogena isyante llc 
Sikhàsambhinnamürdhàntam 

54c 
Sira$chedam ca deveša 4c 
Sirasà bindubhinnena 342a 
Sivatattvam tu deveši 60c 
Sivatattvam nyasen mürdhni 82c 
Sivam dadyāt trtiyesu 81c 


Sivikurvita bindustham 372c 
Sivibhütas tu mantro vai 367c 
Sivenadhisthitam jňātvā 250a 
śişyāņām dantakāştham ca 20c 
Sisyāņām aditah kuryāt 14a 
Sukrena sarvatobhadre 317a 
Suddhasphatikasamkasam 143a 
Suskani nimbapattrāņi 165c 


I 
I 
I 
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$rnu devi param guhyam 238a 
$rnu devi prayatnena 332a 
šrņusvaikamanā bhadre — 121a 
$rnusvaikáksaram devi 334c 
$mašānāgnim samadhaya 198a 
Šmašāne sādhayen mantri 284a 
Srikamah $riphalam juhyāt 
187a 
šrīkāmo yajanam kuryāt 16c 
Srivrksakotare sthāpya 289a 
Srutam maya mahādeva 323a 
$rutam sammohanam tantram 


4a 

$rotratvakcaksusà jihvà — 241c 

Svetàsrkpitakrsnàni 28a 

satkausikasariram tu 246c 
sandilas tu bhavet sadhyah 

278a 


sodasasvarasamyuktam 343c 


sa eva kurute karma 262a 
samyojya vidhivad bijaih — 44a 
samhārāstram tato mantri 209a 
samhārāstreņa kurvīta 78a 
samhārāstreņa digbandhah 69a 
sakale tattvam samyojya 44c 
sa kala$ ca katham jfieyah 237a 
samgrāme vijayārthī và 17a 
sadāšive parijītāte 234a 
sadvitānapatākādhyam 33c 
saptavimša Sirah proktam 342c 
saptāhād ānayed vasyam 276c 
saptāhān nāšayed indram 158c 
sa bhunkte vipulān bhogān 


396c 
samayāksarabījam ca 361a 
samayebhyah paribhrastāh 

320a 
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samidhāstašatam homam 156c 
samutpannesu karyesu 118a 
sampūjya ca yathānyāyam 117a 
sampratyayam tu gamyo 'sau 


144c 
sarvakarmasamuddistam 135c 
sarvakamapradam deva 6c 


sarvakamapradam devi 128a 
sarvakāmastilam juhyāt 188c 
sarvatra sulabham šāstram 


137c 
sarvam etat parityajya 347c 
sarvalokesu drsyante 218a 


sarvavarņadharam caiva 351c 
sarvasrotahprapannānām 327a 
sarvendriyanam kurvīta 352a 
sarve yagasamuddistah 233a 
sarvesam guhyamantrāņām 
395a 
savisarganayapadam 345c 
sahasrāstādhikam japtvā 280c 
sādhakasya hitārthāya 258a 
sādhako ghorarūpeņa 158a 
sādhayet sarvakarmāņi 394c 
sādhayen manasā dhyātvā 387a 
sādhayen manasā sarvam 384a 
sādhyam tu sadhakas caiva 
160a 
sádhyah prayāti nidhanam 
214c 
sādhyate 'nena prayogena 180c 
sādhyanāmāksaropetam 205c 
sādhyasya vilikhen nàma 288c 
sādhyahrtkamalāntahstham 
208a 
sādhyahrtpadmasamstham 201c 
sāram etad dhi tantrasya 322a 
sāvitrīm divyarūpām tu 109c 
sāvitryā proksayed bhüyah 21c 
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sāvitryā mukham āsādya 37a 
sitaraktapitakrsnam 95c 
siddhārthamaņdale vāpi 115a 
sidhyate nātra samdehah 315c 
sugandhaiš ca vicitraiš ca 220c 


sugupte nirjane dese 18c 
suptam bodhayate mantrī 387c 
subhaktasya vinītasya 8c 


susiram tattvarājānam 339c 
susumnantargatam dhyātvā 
217a 
susumnāntargataš caiva 145c 
susumnà moksadà caiva 147c 
sugumnāyām yada devah 216c 
256c 
susame bhūmideše tu 52c 
süryacakraniruddham tu 368a 
sūryāyutapratīkāšīm 105c 
saikthīm tu pratimām krtvā 
270a 
sodare mūkatām kuryāt 293c 
somamaņdalamadhyastham 
364c 
saumyāni saumyakāle tu 265a 
sauvarnam rajatam tāmram 
114a 
stüyamàno mahasiddhaih 2c 
striyam caiva likhet tatra 153a 
Sphulihgam karņikārūpam 353a 
sragvi sitosnisi caiva 51a 
sravantam mürdhni paramam 
73c 
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svakāle samprayogena 200c 
svacchacāmīkaraprakhyām 31c 
svadehe namasā mantri — 304a 
svabījair eva tad dhutvà 43c 
svayamgrhītamantrāš ca 319c 
svaraktam gocanam caiva. 266c 
svalpapràyesu karyesu 300c 
svašoņitāktam lašunam 23la 
svasthānvito hy asammüdhah 


378c 
svaih svair bijair nyaset pus- 
pan 37c 


hamso māyāyukto devi — 345a 
hastau samšodhayet pašcāt 78c 
himakundendusamkāšah 255a 
hūmkāram ādito nyastam 384c 
hūmkāram àdau ante ca 389a 
hümkàra$ ca rakāraš ca 390a 
hrtpadmakarņikordhvam tu 
352c 
hrtpadme karņikāvasthah 245a 
hrtpadme karņikāsīna 377a 
hrtpadme yogavinyāsam 138c 
hrdayam devadevinam 310c 
hrdi baddhvānkušenaiva 2lla 
homadravyasya sarvasya 42c 
homayet phalabijani 393a 
homayed evam evam tu 230a 
homānte tu tatah šakram 157a 
homānte tu dhyāyet sādhyam 
160c 


INDEK OF IMPORTANT SANSKRIT WORDS 


This list is not complete. 


It contains a number of words 


from the VST which in our view may be of importance for the 


history of religion and magic. 


aksasūtra 225 

agni (cf. vahni) 167, 198, 371 

agnikarma 334 

agnikarya 39, 159, 386 

aūkuša 41, 84, 87, 98, 110, 132, 
161, 176, 211, 285, 295, 303, 
346 

Ajitā 31, 126 

afijana 279 

atharvan 109 

adhikara 46, 47 

adhivāsana 19 

adhistha— 248, 250 

adhvan 44, 46 

anujiia 48 

Aparajita 32, 108 

abja 95 

abhicara(ka) 155 

abhisic— 47 

amalikr— 363, 364, 372 

amrta 73, 74, 149, 254, 365, 374 

amrtikr- App. A 

ayana 254 

ardhendu 65 

alamkāra 51 

astra 42, 84, 110, 130, 182, 343, 
345 

astrabija 40 

asthi 155, 277 

akasa App. C 

akarsa 149, 316 


The numbers refer to stanzas. 


ākarsaņa(ka) 87, 229, 232, 264, 
341, 349, 358, App. A 

akarsay- 294, 340 

akrsta 206 

acarya 50 

ajña 322, 359 

ātmatattva 60, 81, 82 

ādhāra 140, 244, 245, 348, 

ādhārādheya 246, 253 

ādheya 244 

āpyāy— 365 

āpyāyana 366, 367, 372 

alabh- 22 

ālabhana 77, 85, 134 

āvāhana 392 

āhuti 162, 184 

ida 145, 146, 147, 254, 260 

Indra (cf. Sakra) 158 

Isana 396 

Isvara 30 

uccāta 350 

uccātana 147, 148, 165, 217, 231 
264, 316 

uccātay— 167, 385 

uccāsana 51 

-utkarsana 162 

uttara(m)hrdaya 7, 128 

ulūka 103 

usnisin 51 

tsi 3 

ekaksara 310, 324, 334, 339, 344 
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omkara 75, 382, 385, 386, 388, 
391 

kantaka 270, 275 

kandamūla 140 

kapāla 156, 284 

karasamskāra 68 

kalaša 35 

kalā 65, 142 

kaliyuga 326 

kavaca 343 

kāka (cf. vāyasa) 166, 173, 197, 
231 

kāla 65, 117, 186, 200, 201, 227, 
233, 236, 262, 263, 264, 265, 
266, 376, 380 

kālatattva 234, 235, 238, 257, 
258 

kālāgni 71 

kīla 277 

kilay- 277 

kubji 250 

kula 114 

kulocchāda 300 

kuša 22, 23, 39 

kusumbha 159, 176, 219, 267 

kūta 152 

kūtadeha 311 

kūtāksara 83 

krsņa 28, 95, 107, 157, 172, 178, 
190, 350 

kosa 51, 129, 132, 133, 135 

kostha(ka) 53, 54, 55, 56, 57, 
59, 60, 62, 63, 64, 131, 337 

ksīra 20, 184, 283 

gati 138, 139, 257 

gadā 100, 107 

gāyatrī 108, 134 

guru 24, 50, 318, 320 

Guha 8 
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guhya(m) 238, 271, 276, 282, 
314, 324, 356, 362, 370, 395 

go 52, 190 

gorocana (gavām rocanā) 153, 
181, 266, 293 

granthi 141 

graha 385 

ghaņtā 105 

cakra 77, 248, 249, 368, 369 

candana 220, 267, 287 

candra 168, 372, 373 

caruka 20 

cāņdāla 167 

japa 150, 186, 224, 226, 230, 280, 
376, 380 

Jayantī 106 

Jayā 30, 96, 101, 125, 335 

jiva 147 

jitāna 6, 122, 295, 325 

jvalamala 71, 213 

tattva 44, 46, 235, 263, 343 

tattvas (twenty-five) 243, 246 

tattvatraya 41,83,302 

tattvarājan 335, 337, 338, 339, 
341 

tantra 14, 122, 128, 130, 200, 
250, 259, 305, 312, 318, 320, 
322, 323, 328, 332 

tapas 121, 325, 332 

tàd- 157 

tila 188 

Tumburu 11, 29, 96, 209, App. 
C 

tri$üla 157 

danda 157, 176 

dahana 371 

dàna 50 

digbandha 68, 69, 77 

diksay- 47, 318 


—— — 
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diksà 43, 452 

dipa(ka) 34, 14 

dipana 371, 373 

devadeva 99, 124 

devyah 12, 49, 118, 132, 152, 
209, 221, 290, 306, 310, 311 

dešika (-ottama) 19, 25, 29, 38, 
40 

deha 72, 76, 82, 91, 139, 144, 

, 251, 263, 302 

dhāraņā 76 

dhüpa 33 

dhyà- (dhyai) 23, 30, 71, 99, and 
passim 

dhyàna 177 

dhvaja 165 

nagna 156 

napumsaka 56 

Nayottara (tantra) 4, 305 

naramàmsa 189, 190 

nàdi 140, 163, 164, 247, 259, 260, 
262 

nāša 316 

nàstika 318, 319 

nikhan- 179, 271 

nimba 165, 171, 197 

nirodhani (mudra) 87 

nirvrti 122 

niskala 46, 245, 246, 354 

nrpati 177 

naivedya 49 

nyàsa 61, 77 

paficatattva 21 

padma (cf. abja) 27, 141, 175, 
187, 221, 279, 287 

padmasana 96 

paramikarana 367 

pāmšulikā 151 

pādalepa 193 


pāša 98 

piūgalā 145, 146, 147, 148, 255, 
260 

pinda 383, 386, 388, 391 

pita 28, 95, 104 

purusa 154, 197, 244, 276, 286, 
294 

pusti (cf. paustika) 147, 149, 182 
297, 350 i 

puspa 33, 37, 111, 115, 417, 
174, 288 

püjay- 40, 50, 112, 113, 221, 
222, 297, 396 

pūjā 19, 32, 111, 201, 208, 295 

prthvīša 188 

paustika 264, 316, 392, App.A 

praņava 73 

praņāma 50 

pratimayikr- 274 

pratimā 268, 270 

pratiloma (cf. viloma) 228, 229 

pradīpana 370 

prayoga 136, 137, 138, 180, 332 

pralaya 253 

prastr— 123 

prastāra 52, 53, 58 

prāgvaktra 51 

prāņāyāma 69, 70, 302 

preta 100, 191 

phat 228, 229, 299, 300, 388, 390 

phala 45, 121, 309, 393 

bali 33 

bindu(ka) 61, 75, 133, 251, 335, 
336; 338, 342, 366, 372, 377 

binduyoni 63 

bodhana 368 

bodhay- 387, 389 

bija (cf. svabija) 23, 29, 32, 44, 
41, 56 and passim (43x) 


160 


bijapaficaka 6, 66, 67, 80, 123, 
128, 138, 168, 172, 201, 204, 
208, 212, 218, 221, 307 

bhakta, cf. subhakta 

bhakti 50 

bhaginī 17 — . 

bhaíijana 298 

bhasma 52, 72, 114, 166, 172, 
173, 220 

bhinnāfijana 32, 106 

bhuktibhoga 383 

bhuktimukti 45, 324 

bhūta 385 

bhūmisamšuddhi 19 

bhrātar 221, 306, 311 

maņdala 26, 27, 38, 39, 94, 114, 
115, 116, 364 

manas 113, 201, 210, 224, 384, 
387, 396 

mantra 77, 138, 150, 202, 272, 
215, 276, 311, 319, 337, 346, 
347, and 15x after 363 (total 
21) 

mantrajfia 195, 362 

mantravid 289, 366 

mantrin 71, 76, 79 and passim 

(total 26) 

Mahākāla 2 

Mahānaya 322 

mahābhūta 44, 301 

mahāmāmsa 162 

Mahāsammohana 317 

mahīyate 18 

māyā 38, 41, 42, 84, 131, 202, 
203, 205, 303, 345, 346, 375 

māyākamala 203 

māyātantu 176 

māyāpāša 161 

māraņa 148, 228, 229, 231, 292, 
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299, 350, App. A 

mālā 33, 36 

māhendra 382 

mukti 116 

mucyate 91, 92, 183 

mudra 48, 87, 89, 383, 384, 395 

mūkay- 293 

mūrch- (sam-) 160, 210 

mūlamantra 150 

mrtyu 147, 214 

maithuna 283 

moksa 147, 222, 257, 278 

moksana 207, 215 

yaj- 36, 383 

yajana 16, 67, 280, 360, 376 

yaga 5, 12, 24, 17, 119, 223, 225,, 
233, 280, 292, 296, 315 

yāgabhūmi 23 

yoga 150, 291 

yogavid 209, 372 

yogini 321 

yoni 303; cf. binduyoni 

yonimudrā 85, 89, 117 

yosit (cf. stri) 150, 178, 194 

rakta 95, 104, 148, 160, 172, 
217, 267, 287, 288 

raktam (blood) 166, 172, 266 
and 288 (sva-) 

raksà 23, 213 

ravi 70 

rasāyana 193 

rahasya 199 

rājan (cf. nrpati, prthvisa) 161 

rājya 192 

ràtri 156, 159 

roga (cf. vyadhi) 92, 184 

lavana 268, 272, 273 

vargātīta 221 

vargāntanirguņa 307, 310, 324 
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vargāntara 218 

vaša 149, 161, 164, 169, 177, 
268, 274, 374 

vašīkaraņa 296 

vasikr— 289 

vašya 87, 226, 229, 231, 264, 
276, 316, 349, 358 

vašyatā 269 

vahni 40, 41 

vāyavīya 381 

vāyasa 171 

vāyu 70, 144, 247 

vāruņa 382 

vālmīka 286 

vighnoccātana 78 \ 

vijaya 17 

Vijaya 31, 104, 125 

vidarbh- 179, 181, 195, 212, 
226, 271, 272, 345 

vidya (tattva) 60, 81, 82 

vidyādeha 73 

vidyavrata 180 

vidvista 170, 173, 199 

vidvesa 217, 228, 232, 264, 299, 
316, 350 

vidvesana 199 

viloma 172, 228 

visa 155, 166, 172 

visuva 145, 254 

Visnu 340 

vinadhara 11, 356 

Vinasikha (tantra) 10, 323 

vinasikha 11, 358 

vīņāsadbhāva 323 

vedanindaka 319 

vyadhi (cf. roga) 

vrata 5, 13, 150, 180, 314, 333 

Sakti 98, 251, 370, 373 

sin 157, 165, 173, 193, 207, 


161 


Sarira 240, 243, 247, 302, 335 

šava 191 

Sànti(ka)147,149, 182, 264, 316, 
392, App. A 

sali 27, 219 

Sikhà 11, 54, 65, 75, 136, 142, 
251, 325, 335, 342, 354, 370, 
371, 377 

Sirascheda (tantra) 4 

Siva 131, 246, 250, 252, 
362, 395 

Sivatattva 60, 81, 82 

Sivikr- 372 

Sisya 14, 19, 21, 23, 36, 37, 38, 
43, 47, 318 

Sisyàh (catuhsasti) 9 

Sukra 8, 317 

$uci 52, 255 

šūnya App. C 

Sodhana 42 

$ma$àna 155, 198, 284 

Sri 16, 187 

$vapàka 171 

Sveta 28, 279, 350 

sadanga 344 

samhāra 146 

samhārāstra 69, 78, 209, 212, 
App. A 

sakala 44, 46, 251, 357 

sakalaniskala 240 

Sadāšiva 233, 234 

sadbhāva 323, 339 

samaya 48, 320, 361 

samalabh— 22 

Sammohana (tantra; cf. Mahā-) 
4, 316 

Sarvatobhadra 317 

sarvasva 50 


sādhaka 13, 24, 25, 118 and 
passim (23x) 


322, 


162 


sadhakendra 48 

sādhakottama 49, 62, 76, 87, 
195, 204 

sādhana 20, 314 

sādhya 141, 227, 228, 278, 288, 
289, and 17x between 160 
and 224 (total 23) 

sāyojyatā 362 : 

sāvitrī 19, 20, 21, 22, 37, 39, 40, 
109, 135 

siddhārtha 115 

siddhi 13, 14, 62, 81, 106 and 
passim (33x) 

subhakta 8 

surā 103 

susumnā 145, 146, 147, 208,216, 
217, 256 

sūksma 254, 256, 332 


sūrya (cf. ravi) 368, 372, 373 
sūryacakra 368 
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soma 364 

saubhāgya 16 

stambhana 351 

strī (cf. yosit) 153, 154, 195, 276, 
286, 294 

sraj 33, 36, 51 (sragvin), 99 

srotas 327 

svabīja 30, 43, 47 

svayamcāra 216 

hamsa 240, 297, 345 

hu- 43, 171, 185, 190, 191, 198, 
268, 269, 273, 394 

hrtkamala 208 

hrtpadma 138, 201, 245, 352, 
377 

hrd (aya) 115, 211, 212, 273, 310 
342, 364 

homa 13, 43, 155, 156, 230, 392, 
393 

homay- 166, 230, 231, 232, 393 


piis 


lide 
ui 


SARADA TILAKA TANTRA 
Ed. Arthur Avalon 
Sarada Tilaka of Laksmana De£ikendra is one of the important 
texts on Tantric subjects. It is divided into 25 chapters. 
Significantly the number 25 refers to the 25 tattvas of the Sankhya 
system. Chapter I is Prakrti and deals with the origin of 
creation; the 23 chapters which follow demonstrate Prakrti- 
Vikrti; the last chapter 25 which is devoted to Yoga represents 
Purusa which is beyond Prakrti and Vikrti. 

But Šāradā-Tilaka is a Tantric treatise which deals primarily 
with the Tantric worship of gods and goddesses, such as 
Bhuvanešvarī, Tvaritā, Durga, Bhairavi, Gayatri, Ganapati, 
Sūrya, Visnu, Nrsimha, Purusottama, Siva, Daksiņāmūrti, 
Aghora. 

The book is edited by Arthur Avalon. The text is collated from 
five manuscripts. The editor has prefixed a detailed summary of 
the work in 62 pages. A short essay of 8 pages on the Philosophy 
of the Tantra has been contributed by J. L. Majumdar. 

(Paper) Rs. 120; (Cloth) Rs. 175 


TANTRARAJA TANTRA 
Ed. Lakshmana Shastri 
A class of literature in Sanskrit deals with the Tantras, the aim 
of which is to meet man’s material and spiritual needs. The 
Tantrarāja is an important work of this class. 

On the material plane, Tantrarāja provides the aspirant with the 
knowledge of sixfold activities viz. marana etc. On the spiritual 
plane it guides him on the Path of Self-Realization. The ultimate 
aim of this treatise as of all Tantric lore is to suggest means for 
the emancipation of the personal soul from the bondage of senses. 

The book is divided into thirty six Patalas each of which is 
named after one of the 36 tattvas. Patalas 1—5 are related to 
five gross elements: Earth, Water, Fire, Air, Ether. Patalas 6—10 
are named after five subtle elements viz. gandha, rasa, rūpa, 
spar$a and $abda. Patalas 11—25 are entitled after Yoni, Payu, 
Pada, Pani, Prana, Jihva, Netra, Ghrāņa, Srotra, Aharhkāra, 
Buddhi, Manas, Dhyana, and Atman. Patalas 26—34 treat the 
tattvas: niyama, kala, raga, vidya, kala, maya, Suddha vidya, 
lévara and Sadasiva. Patalas 35—36 deal with Siva and Sakti 
tattvas. (Paper) Rs. 100; (Cloth) Rs. 120 
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